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From Editors

Despite the secularization of the Western world, religion is becoming increasin-
gly present in political analyses. This is closely related to the growing impact of
religious motivation on national (at the level of national states) and international
politics. The phenomenon is not a new one if we take into account the role of
religion in the so-called third wave of democratization, for example; nevertheless,
acknowledgement of the religious factor has not always gone anywhere beyond
simple information. For some time now, particularly in view of the role of the
religious factor in conflicts in the Middle East or Africa, religiously motivated
terrorism, or the so-called Arab Spring, religious topics have come to stay in the
discourse of political science for good. Moreover, a new sub-discipline has emerged
in the form of a political science of religion.

The main topic of this issue is a methodological question: How should religion
be studied by political science? Articles on this subject have been contributed
by Michal Gierycz, Krzysztof Gtadkowski, Tadeusz Jarosz SDS, and Rev. Piotr
Mazurkiewicz. They discuss fundamental issues, namely how should a political
scientist know what religion is, or even whether the term should be used in the
singular or plural? Where should he turn to for knowledge about religion? What
does neutrality of worldview and religion consist in, a must in empirical scien-
ces? Can the interdisciplinary approach in contemporary sciences be overcome?
They also reflect on the difference between neutrality of worldview and religion
in science and methodological atheism. Is a thesis about the methodological
atheism of political science true? Does this atheism have any negative impact
on the knowledge and understanding of political phenomena, and if so, can it
be overcome? Can only a functional definition of religion be used in the context
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of political science, or are there appropriate methodological methods in place
to enable the introduction of some elements of the substantial approach as well?
Thence the questions featured in the titles of these articles (even if not always
followed by a question mark): Can Interdisciplinarity Be Overcome in the Political
Science of Religion?; Overcoming Reductionism. On "In-depth” Systems Analysis
in the Political Science of Religion. Ecclesial Politology: in Search of an Adequate
Perspective of Viewing the Church in Political Studies.

Other aspects of the main topic appear in the miscellanea. Rev. Adam Romejko
applies René Girard’s theory of mimetic mechanism to the analysis of political
discourse in Germany concerning its neighboring countries. He argues that it
reflects a quasi-religious sense of the Germans’ political affiliation with the “civili-
zed” Western-European order, which legitimates their “educational mission” to
societies which choose to organize their political sphere differently.

Chantal Delsol analyses the influence of Judaism and Christianity on the perception
of historical time. The shift from a cyclical concept of time to a linear one results
in “opening up” time and introducing hope into the history of mankind, including
political history. The Enlightenment, by secularizing the hope of salvation, trans-
formed it into a belief in progress, promising fulfillment within the confines of this
world. Messianic promises could not be fulfilled in the temporal dimension, however,
through a simple accumulation of goods. Such an approach results in disillusion-
ment and attempts at finding consolation in instant gratification. Consequently, the
society - also in the political sense — becomes short-sighted.

Fred Lazin analyses the evolution in the status of Jews in the United States from the
1930s onwards. In particular, he focuses on the US migration policy towards Jews,
the approach of the American society and political authorities, and the influence
of Jewish organizations on US politics.

The next article by Joachim v. Wedel analyses the political chialism which tries
to place the last things (salvation) in history. By referring to the thought of Saint
Augustine, Luther and Paul Althaus, theologians representing three different
historical periods, the author argues that Christian theology has always spoken
up against an immanentisation of the idea of salvation.

In the next article, Marguerite A. Peeters comments on the international policy
of promoting reproductive health in the African context. Under the banner of
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improved safety, sustainable development, or freedom, solutions are proposed
aimed at promoting abortion, contraception, in-vitro procedures, sterilization or
a new kind of sexual education. This leads the author to ask whether developed
countries are not trying to impose a demographic policy on poor countries in
contravention of the fundamental ethical principles and human rights?

Equally interesting is the last chapter which presents accounts of conferences
and reviews. On the 25" anniversary of The Politics and Religion Journal (PR]),
Miroljub Jevti¢ looks back at the history of this sub-discipline in the Serbian
context. The very first lectures on the political science of religion were delivered
at the University of Belgrade’s Department of Political Science in the academic
year 1993/1994. Since then, a number of students and postgraduates have received
formation in this area. Many years of consistent efforts have resulted in the publi-
cation of a magazine in the English language which enjoys much recognition today
in the academic circles.

The collection also includes a report by Jolanta Kulska on the international
conference on Socio-Political and Religious Ideas and Movements in the 20th-21st
Centuries (Riga, October 4-5, 2018), and a review of Chantal Delson’s important
book Les pierres d'angle by Michal Kmie¢.

It is our hope that articles published in this issue of our magazine will help readers
answer the fundamental question about whether political science is/must indeed
be “atheistic in the proper sense”.

Rev. Professor Piotr Mazurkiewicz, Ph.D.
Editor-in-Chief
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What Should a Political Scientist Know
About Religion?

Abstract: A political scientist will not see any reasons for becoming seriously
interested in the phenomenon of religion unless he finds religion to be a lasting
phenomenon in the history of civilization. The first question that needs to be
answered in order to talk reasonably about the borderland between religion and
politics is the issue of what religion is, and how historical religions essentially
differ from one another. One may then study, for example, the political effective-
ness of religious motivation. The other question is whether a functional approach
to religion in the context of political science is sufficient. The author suggests that
it should be replaced with a semi-substantial approach. It requires from a politi-
cal scientist to understand the essence of a particular religion and the extent to
which certain social consequences of religious beliefs (e.g. polygamy, religiously
motivated violence, separation between religion and politics) are related to its
essence, and to what extent such relationship is merely accidental.

The article also analyzes traditional areas of a political scientist’s interest in
religion, i.e. the relationship between the state and religious communities,
religiously defined and motivated interests, and the state’s policy towards religious
institutions. In addition, new areas of interest are discussed, such as confessional
politics in the EU, or forgiveness as a political category of current relevance and
a strictly Christian origin.

Key words: religion, reconciliation, Christianity, Islam, political science

Abstrakt: Powody do powaznego zainteresowania zjawiskiem religii ze strony
politologia pojawiaja sie dopiero w momencie uznania przez niego religii za
trwale zjawisko w dziejach cywilizacji. Pierwszym pytaniem na jakie trzeba
odpowiedzie¢, aby sensownie moéwic o styku religii i polityki, jest kwestia tego,
czym w ogole jest religia i co odroznia w sposob istotny poszczegélne historyczne
religie. W dalszej kolejnosci mozemy bada¢ np. faktyczng polityczng efektywnosé
religijnych motywacji. Powstaje takze pytanie, czy funkcjonalne podejscie do
religii na gruncie nauk o polityce jest wystarczajace. Autor proponuje zastgpienie
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go podejsciem semi-substancjalnym. Wymaga ono od politologa zaznajomienia
sie z trescig danej religii i proby zrozumienia na ile pewne spoteczne konsekwen-
cje konkretnej wiary religijnej (np. poligamia, przemoc motywowana religijnie,
separacja religii i polityki) zwigzane sg z jej istota, a na ile sa one powiazane jednie
akcydentalnie.

W tekscie podjeta jest takze analiza tradycyjnych obszardéw zainteresowania
religia ze strony politologa, tzn. relacje panistwo a wspdlnoty religijne, religijnie
definiowane i motywowane interesy oraz polityka panstwa wobec instytucji
religijnych. Ponadto poruszone sg nowe obszary takiego zainteresowania, jak
np. polityka wyznaniowa UE, zmiana struktury demograficznej poszczegélnych
religii w Europie czy wreszcie przebaczenie jako istotna wspolczesnie kategoria
politologiczna o proweniencji $cisle chrzescijanskie;j.

Stowa kluczowe: religia, pojednanie, chrzescijanstwo, islam, politologia

The title question of this article is based on the assumption that a political scientist
should know something about religion in the first place. This assumption seems
reasonable, and rather obvious, only if we recognize that religion affects political
attitudes and choices made by citizens, and that it has any future at all, i.e. that
religious traditions and communities are not merely an archaic relic of premodern
societies transferred into contemporary times. Once we assume that the phenom-
enon of religion is on the decline, and that religious people will sooner or later
become extinct, just like so many other endangered species, the political scientist
no longer needs to be bothered with such problems too much. He may simply limit
his expert opinion to a postulate that a kind of preserves or heritage parks be estab-
lished so that such groups can die and rest in peace. Jurgen Habermas once wrote:

“As long as secular citizens are convinced that religious traditions and
religious communities are, as it were, archaic relics of premodern societ-
ies persisting into the present, they can understand freedom of religion
only as the cultural equivalent of the conservation of species threatened
with extinction. (...) Even the principle of the separation of church and
state can have for them only the laicist meaning of benign indifference”
[Habermas 2012: 139].

Assertions based on the assumption that the nature of all religion is not only
ephemeral, but also alienating, i.e. harmful, are part of one of the main social
philosophies of the Enlightenment, that is Marxism. It considers the thesis about
the extinction of religion to be a scientific standpoint, while the opposite view
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is seen as a superstition. “The above claim has been proclaimed and postulated
most emphatically, even ‘required’ in relevant circles, as a synonym of the only
scientific method and, moreover, of the ‘scientific worldview’. Today, such claims
are no longer made with a similarly unqualified finality”, John Paul II said at the
Catholic University of Lublin in 1987 [John Paul IT 1998: 424]. The demise of the
Marxist paradigm and the role played by religion in the entire process should make
scholars a little more cautious in their postulates about the social “death of God”.

The failure of communism is not the only argument demonstrating the scientific
error of atheism. Religion perceived from a purely sociological perspective in the
global dimension is well and thriving as well. The number of persons who declare
a religious affiliation both in absolute and relative terms keeps growing year to
year, and forecasts for the future are - as far as people of faith are concerned -
rather optimistic [Pew Research Center 2016]. Europeans find it hard to realize,
though, as processes occurring on the Old Continent represent an exception on
a global scale and have the opposite dynamic PB: [Inglehart, Norris 2006: 322-323].

Another important reason for political scientists to become interested in religion
is the actual political effect of religious motivation. Let us call to mind two events
in which religion has played an essential role: the third wave of democratization
[cf. Huntington 1993], and the so-called Arab Spring. In my numerous contacts
with high EU officials, I looked in disbelief at their collective identification of these
two phenomena. I have often heard assertions, made with much confidence, that
secular authoritarian regimes in the North Africa and the Middle East are falling
before our very eyes, and will most certainly be replaced with liberal democra-
cies. A similar optimism characterized American politicians commenting on the
tuture of Iraq shortly before the invasion of coalition forces. In both cases, that of
the bankruptcy of communism and of the Arab Spring, religion was an essential
factor. Different religions have different consequences in social and political life,
however. It is not enough, therefore, to acknowledge that religion matters. One
must know something about what effects are brought about by different religions'.
Political scientists (and politicians) who display misconceptions in their political
thoughts and actions about the significance of religion, or who are ignorant of the
content and historical traditions of different religions, may not only be wrong in
their expectations about developments in the political situation, but may actually

! Pippa Norris and Ronald Inglehart conclude that it is impossible to compare different

religions, as each of them is sui generis; nevertheless, the significance of certain elements of
different religions in different cultures does yield to comparison [Inglehart, Norris 2006: 302].
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be politically dangerous. This awareness may have been the reason for establish-
ing a ‘pdle religions’ at Quai d’Orsay in 2009 (Service-Public) for the purpose of
analyzing religions for the French Ministry of Foreign Affairs.

The first thesis, therefore, which a political scientist should consider is the lasting
character of the phenomenon of religion. Man is a homo religiosus, he is “incur-
ably religious”. And the other is that religion influences social and political life,
and that the consequences of this influence depend on the religion. Attempts at
eliminating religion from social life are doomed to failure, though in the meantime
they may contribute to increasing the number of martyrs in churches and religious
communities. On the other hand, there is a dispute going on in societies about the
quality of the sacrum that is influencing social life.

What Is Religion, Anyway?

This question seems banal enough. Not only has this term been around in our
civilization for centuries, after all, but we encounter it in the media all the time
on a daily basis. The difficulty, which we are not always aware of, is that our
associations with this concept have developed - irrespectively of our personal
attitude to religious faith - in a strictly Christian context. Georg Wilhelm Hegel,
for example, considers Christianity to be the only absolute religion [Hegel 2007:
vol. 2, 198]. In his comments on this view, Remi Brague says that according to
Hegel, Christianity is the only religion which is nothing else but religion; or
which is “pure” religion, we might say. All other religions have an admixture
of something “foreign”, which is not religion. There is some additional element
thrown in together with the religious one. Judaism is a religion and a people,
or — if you will - a religion and a morality. Islam is a religion and a legal system.
Buddhism - if it is a religion at all - is also a doctrine of wisdom [Brague 2018:
40]. One may theorize, however, that Hegel, precisely in the light of his Christian
experiences, defined religion so that it could only be fully satisfied by Christianity.
Continuing along these lines, one might say that the definition of religion we
use in Western social sciences is highly European-centered. Should a political
scientist realize this, and should he understand why the word European-centered
when referred to religion means something different than when it is used in the
context of law or culture, for instance? Should he - if we agree with Brague’s
comments — know what is of a strictly religious nature in other beliefs and what
is not, being merely an additional element, a “contamination” of sorts? In the
former case, the imposition by the state of any restriction on religious practices
could - in view of the Western definition of religion — be considered a restriction
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of the right to religious freedom; in the latter, this would no longer be the case.
It seems that knowing the answer to these question matters, for example, in the
context of the dispute going on in Europe about the right to wear “ostentatious”
religious symbols, such as e.g. a burqa, a chador, or a hijab. While such disputes
may be approached on the grounds of functionalism, i.e. by looking for a solution
which leads to ensuring social peace without going into the essence of the dispute,
the question is whether such peace would last, and whether we are not dealing
with apparent functionalism in a case like this, i.e. a substantial approach which
has not been explicitly articulated. A political scientist always has some concept
of religion in the back of his head, possibly without even realizing where this
concept came from, taking it for granted as the only possible and obvious one.

A good illustration of the paradox of functionalism when applied to religion is
the example provided by Robert Spaemann. He notes that the state’s positive
attitude to religion often depends on the extent to which it helps the state achieve
certain important non-religious objectives. Religion is therefore allowed to exist
in the public sphere, only to the extent, however, that it properly fulfills the
secular function it is assigned. It is for this reason that even secular France has
not abandoned the idea of military chaplains, or of inviting bishops or imams
to marches against violence organized after terrorist attacks. The point is often
simply about charitable or educational goals, however. As an example of the
functional approach, Spaemann describes the reaction to the claim that zen
meditation is important, because policemen who practice it are better snipers.
This claim may be true, yet the question is open as to how this would be relevant
to an individual who were to engage in certain religious practices in order to
improve their “efficiency” at work. Should police officers be ordered to “convert”
to zen and practice meditation? If we perceive religion and religious communi-
ties in terms of the functions they perform, we risk not only running into a host
of misunderstandings, but also popularizing an instrumental approach to these
religions and communities. Functionalism treats the society as a black box into
which certain inputs are introduced, to be then processed in accordance with
an algorithm known to the operators, in order to receive a desired output. No
one is interested in what actually is inside the black box. An algorithm which
does not take into account the nature of the religious factor and the essential
differences between various religions may be dangerously unreliable, however.
Moreover, a purely functional approach could be perceived by the religious
communities concerned as disrespectful, if not - to use religious terminology
- blasphemous. Let us recall the dispute going on in Brussels over what the
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“specific contribution” means in Article 17 of the Treaty on the Functioning of
the EU. I will leave the question open whether politicians (political scientists)
should be allowed to approach the religious feelings of citizens in a disdainful
manner, even if inadvertently or due to ignorance. The point is not so much to
provide a particular answer here, but to pose a particular question.

What can be proposed instead of functionalism? Reflecting on the possibility of
an inter-religious dialogue between Christianity and Islam, Marcelo Pera points
out that strictly speaking such a dialogue is impossible. Both religions have their
holy scriptures which they believe to have been revealed by God, and any attempt
at “negotiating” or “adjusting’ their content to account for that of another religion
would presume relativism. Each of these religions, as has already been mentioned,
causes different cultural effects, however, and a dispute over which of them are
more or less desirable in view of the common good does not have to refer to which
of them is considered “true” or “false” at all. In this context, Pera introduces
the concept of “empirical patrimony”, which in Europe is strictly Christian in
character, and asks whether “the cultural consequences of Islam are compatible
with the moral patrimony of humankind? With democracy? With the Charter of
Human Rights?” [Pera 2008: 132-133]. In other words, he suggests a discussion
concerning the extent to which polygamy, violence, lack of separation between
religion and politics, etc., are essentially related to Islam as a religion, and to
what extent their relationship is accidental. This approach may be described as
semi-substantial. In the context discussed here, it means that a politician who
takes decisions (or a political scientist who offers his suggestions) should be aware
of the course of such debates, and - if they are conclusive — of their results. In
fact, it appears that we actually follow just such or similar guidelines; in other
words, we do not appoint religious philistines as diplomats, and we do not rely in
foreign policy on experts who are dilettantes as regards the religious context of
decisions to be taken. The point is, to a large extent, that this should be done in
an informed way. Especially that — as Samuel Huntington as well as others have
pointed out - religion represents the foundations of every civilization, even though
differences between civilizations cannot be reduced to those due to religion [cf.
Huntington 1996].

What is religion, then? When looking at the Latin etymology of the term “religion”,
we will notice that there are two aspects to it. Cicero derives the word religio
from relegare, which means: to regather, to reconsider, to reread, to repeat, to
rerun. Consequently, religiosi are people who try to carefully observe and repeat
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all that is related to gods®. Understood this way, religion is first of all a collection of
beliefs and practices related to gods, peculiar to a particular nation and passed on by
tradition. Re-reading involves the use of reason, whence religio may also be considered
as the opposite of superstitio - superstition®. The religious need inherent to human
nature means, as has been pointed out by Alasdair MacIntyre, that man always — even
if he considers himself to be an agnostic or an atheist — professes some religion or
superstition. Consequently — as should be emphasized - the emancipatory power of
religion with respect to superstition is always liberating*. What should be stressed in
the very definition of religion is its relation to reason. Whether we are in fact dealing
with a mere superstitio or with religion depends on whether it is a faith which tries
to understand, or a faith which is merely fideistic. Religion, therefore — considered in
the European context - is not afraid of properly used reason; quite on the contrary, it
opens reason to the fullness of truth about reality, it expands its cognitive horizon. If
religion were banned from the university, or if questions about the relationship between
a particular religion and violence were to be prohibited, as Benedict XVI emphasized
at the University of Regensburg, reason, and consequently political science, would
become helpless in the face of attempts at abusing religion [Benedict XVI2017: 27-53].

Early Christianity related the word “religion” more often to re-ligare, to re-connect,
meaning, firstly, the relationship between man and God (rather than tradition),
and, secondly, the relationship between believers®. Religion, therefore, is based on

N}

“Such as heedfully repeated and, as it were, “regathered” (relegerent) everything that formed
a part of divine worship, were named religiosus from relegere. (...) In this way (...) the word
religious (...) became the designation of (...) an excellence”. [Cicero, II,28].

* Cicero links superstitio to an ,,inane fear of gods” (timor inanis deorum) [Cicero, I, 117]. Over
time, the word began to mean rites hostile to Rome, such as, for example, Gallic rites. Also
Christianity was initially referred to by this word. In 379, heretic Christian dogmas were
called perversa superstitio. Summing up the evolution of conceptual frameworks which survi-
ved the demise of the Western Empire, Bruno Dumézil says that religions were most often
defined as the whole of cults allowed by civil law. They were divided into two groups: religio
par excellence present in the state’s institutions, and religiones licitae, meaning cults which,
while permitted, did not enjoy a legal status equal to that of the state religion. Superstitio, on
the other hand, began to mean all beliefs prohibited by law [Dumézil 2008: 49-60].

“Part of the gift of Christian faith is to enable us to identify accurately where the line between
faith and reason is to be drawn, something that cannot be done from the standpoint of
reason, but only from that of faith. Reason therefore needs Christian faith, if it is to do its
own work well. Reason without Christian faith is always reason informed by some other
faith, characteristically an unacknowledged faith, one that renders its adherents liable to
error” [MacIntyre 2013: 211].

> “Man is bound to God by the ties of piety, whence religion itself receives its name”.
Lactantius, Epitome of the divine isntitutes, LXIX, in: Fletcher W. (ed.), The works of
Lactantius, Edinburgh: T. & T. Clark, vol. IL, p. 157.

~
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a personal relationship between man and God which is realized in the community
of the Church. The risen Christ is the only Mediator between the Father and people.
At the same time, he breaks down the wall of hostility that kept mankind apart,
making two kinds of people into one [cf. Ephesians 2:14]. There is neither Jew nor
Gentile, neither slave nor free, nor is there male and female [cf. Galatians 3:28]. All
of these features become insignificant compared to the fact God has adopted man
and made him his foster child. This way of substantiating the oneness of humankind
is specific to Christianity. Thus, religion has two dimensions: the vertical and the
horizontal one. It is fulfilled through the implementation of two commandments of
love - of God and of one’s neighbors. As a consequence of this approach, Christianity
claims that religion is not merely a private matter, reducible to acts of cult performed
within the four walls of one’s home. Religion - according to Christians - is a public
matter, and any attempts at denying or restricting the right to confess and practice
one’s faith in the public sphere are always felt as a violation of the right to religious
freedom, which political scientists must never forget. Religion cannot be reduced,
therefore, to the experience of some form of spirituality.

Traditional Areas of Political Interest in Religion

Petr Fiala offers a rather apt summary of the three traditional areas where religion
and politics come into contact. Firstly, there is the relationship between the state
and religious communities (polity). Secondly, there are religiously defined and
motivated interests (politics). And thirdly, there is the religious policy of the
state [Fiala 2016: 133-137]. The claim he makes, however, that the force of the
public influence of religious institutions, including the Catholic Church, and of
Christian political parties has declined so much that disputes in these areas no
longer matter, is arguable. It seems that literature on the subject, particularly on
the model of the relationship between the state and the Church in the Western
world, is abundant enough, and there is no need to dwell upon this issue here.
Nevertheless, even recently we have witnessed significant developments, e.g.
in Norway, Sweden, Italy, Spain or Malta, not to mention Central and Eastern
Europe, where legal regulations in this area have changed. Admittedly, these
changes fit within the three models mentioned above, and in this sense the saying
nihil novi sub sole is true. As regards the second area, it should be said that the
situation is very dynamic. A debate has swept through Europe recently about
what the “C” means in the name of Christian democracy, and what it changes in
its politics. Let us call to mind that Christian democracy in Italy has fallen apart,
and at the same time the “C” has returned to the official name of the European
People’s Party.
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Do “C” parties really represent any interests of the Church? This question entails
the implicit view that the Church is, in fact, simply one of many interest groups,
and consequently its treatment as a large lobby organization is quite reasonable.
What interests would this be about? Material? Ideological ones? A striving for
political power in disguise, or an ideological fight for the souls?

There are parties in Europe, however, which - while not representing the Church -
make explicit references to Christianity in their very names. Their policies, as has
been mentioned, have inspired a discussion over the meaning of the “C” in the names
of political parties. One of the theses proposed in this context was that a majority
of the most problematic regulations concerning the protection of life, marriage
and family would probably never have been approved in Europe, if Christian
democrats had not adopted a strategy of “lesser evil”. The main example, as has
been stressed by Vladimir Palko, is the Italian Act No. 194 concerning abortion,
which is the only pro-abortion law in the world signed exclusively by Catholic politi-
cians (Giulio Andreotti, Tina Anselmi, Francesco Bonifacio, Tommaso Morlino,
Filippo Pandolfi) [Palko 2010; [Lohmann 2011: 161-171]. Twenty five years later,
Giulio Andreotti said: “Today, I would rather resign than sign that Act” (Palko).
Unfortunately, those C-parties which are large enough to aspire to seizing power,
still employ the same strategy. The problem is not a new one. Max Weber once
wrote: “Some parties, and notably those in America since the disappearance of
the old conflicts about the interpretation of the constitution, have become simply
parties of position-seekers [Stellenjigerparteien] which change their substantive
programme according to the chances of winning votes” [cf. Weber 1994: 321]. On
the one hand, contemporary C-parties prefer to avoid axiological disputes rather
than risk internal conflicts which could result in a break-up of the party itself®. On
the other hand, when judging their politics by the fruit, one has the impression
that some of them are infiltrated by political opponents. Petr Fiala says that due
to “an erosion of the Christian political subculture, major Christian parties have
gradually (...) transformed into conservative-liberal or conservative-social ones.
Some have adopted the model of ‘catch-all parties’, others have become oriented
towards certain social groups, or particular regions” [Fiala 2016: 135].

¢ Current axiological disputes stem from different anthropological visions. One can say that
there exists an anthropological dispute between, on the one hand, Christian vision of a man
and, on the other, a vision developed in the Enlightenment; between - to recall typology
proposed by Michat Gierycz - ,,constrained” and ,,unconstrained” anthropology [Gierycz
2017]. Anthropological distinction should not be identified with political fractions. Also
among members of, so called, ,,C-parties” there are proponents of those both anthitetical
pre-judgements about a dignity of a man.
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The question is whether Christians still need nominal C-parties? If so, how can
they make the “C” mean more than an aesthetic embellishment? One of the
measures that have been proposed is to create small Christian groups within large
political parties. This could help their members overcome a sense of isolation,
introduce Christian reflection into the main stream of the political debate, and
ensure that the Christian viewpoint is presented explicitly. Certainly, there are
still enough committed Christians within these parties to make such minority
groups possible; it would be a major overstatement, however, to say that C-parties
exist today to defend some interests of the Church.

The third area certainly includes the debates going on in the West, already
mentioned above, as well as the accompanying legal measures prohibiting the
wearing in public places, or only inside public buildings, of religious headwear
or clothing (chadors, nigabs, burqas, burginis, or turbans), or - more broadly
- “ostentatious religious symbols”. I believe this area also includes the French
discussion initiated by President Sarkozy concerning laicité positive. It is also
worth calling to mind that we are witnessing major discrepancies in the approach
of political culture to the presence of religion in the public sphere. I do not only
mean the difference between European confessional states, religiously neutral
states, and secular France. In the dispute over the presence of a cross in an Italian
school initiated by a citizen of Finland living in Italy, which was finally resolved
in the second instance by the European Court of Human Rights in Strasburg, the
case, as it turned out, was merely about legally defending Italian cultural tradition
[European Court of Human Rights 2011]. And so, the cross remained because
such is the law of the country. In a somewhat similar dispute over the cross on the
John Paul II monument in Ploermel, France, the court ordered that the cross be
removed from public space, and the citizens of the town complied by moving the
monument a dozen or so meters over to a private plot of land.

Res novae in Religion and Politics

Res novae have certainly appeared in the activities of international organizations,
such as the United Nations and similar regional organizations, as well as the
European Union. In the former case, there have been repeated attempts at denying
the Holy See the status of a member or permanent observer, and replacing it with
the status of a large non-governmental organization.

In the latter case, the situation is more complicated, as this international organiza-
tion seems to have a specific confessional agenda, which touches, be it in a new
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form, upon the third area mentioned by Fiala. We have witnessed animated
discussions about references to Christianity in the preamble to the EU Charter of
Fundamental Rights, and the EU Constitutional Treaty. We have a number of EU
directives and regulations which directly or indirectly affect the functioning of
churches and religious organizations, including their legal status in the Member
States [Mazurkiewicz, Ptaszek, Mtynczyk 2019]. Finally, there is Article 17 TFEU
which makes it mandatory for EU institutions to dialogue with churches and
religious organizations. The density of mutual relationships between EU institu-
tions and churches and religious organizations keeps increasing, but at the same
time a tendency is becoming more and more visible in EU politics to change these
religions through efforts from the inside. To illustrate this issue, let us call to mind
Regulation (EU) 2016/679 of the European Parliament and of the Council of 27
April 2016 on the protection of natural persons with regard to the processing of
personal data and on the free movement of such data [Regulation (EU) 2016/679 of
the European Parliament and of the Council]. While Article 91(1) allows churches
and religious organizations to maintain their autonomous system of personal data
protection, it does so at the cost of transferring into the system of canon law the
model of protection provided for in EU regulations. This way, politicians define
the standards of data protection in churches. There is an analogy here also with
the debate concerning sexual abuse in churches. Under the influence of political
and media pressure, churches often assume not only the sensitivity, but also the
terminology and standards for protecting persons, particularly minors. And this
is not a criticism of such practices, but merely a statement of their existence.

In order to show another innovative element in the relationship between religion
and politics in Europe, we will make a small thought experiment. Let us take
a photograph taken in Germany in May 2018. It presents the inside of a Roman
basilica built under Emperor Constantine, currently used by the Protestant church.
In the center of the photograph there is an altar with the words: ,,1818-2018. Karl
Marx - Trier””. Behind the altar, instead of a pastor who usually stands there while
celebrating liturgy, we can see Jean-Claude Juncker, President of the European
Commission, addressing the audience. A number of naive questions come to

7 In a speech in honor of Marx, Junker said: ,,Karl Marx was a philosopher, whose thought
into the future had creative aspirations. (...) Today he stands for things which he is not
responsible for and which he didn’t cause, because many of the things he wrote down were
redrafted into the opposite. (...) He is the main founder of Marxism, the founder of Marxist
political parties and the creator of international communism, and the greatest thinker of
modern times” [Churm 2018]; Complete recording of the President’s speech: J.-C. Juncker,
2018.
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mind: Why is the meeting being held in a church? Is this a service, or a political
meeting? Has Juncker changed his confession and become a Protestant pastor?
Or the other way round, perhaps, has a pastor become the head of the European
Commission? Has the Church changed its approach to communism and no longer
treats it as a synonym of godlessness? Is the European People’s Party a continuator
of the Communist International, and the European Union a successor of the Soviet
Union? I am not sure if these questions are serious or not, but the picture certainly
represents a meeting point of two worlds: that of religion and politics, where the
former hospitably offers its space, and the latter takes over the teaching mission.

Another area in which political decisions very clearly influence the phenomenon
of religion in Europe is the migration policy, both at the level of national states
and that of the Union. Since for some time now the inflow of immigrants to
Europe has been clearly dominated by the confessors of a single, non-European
religion, decisions about the preferred directions from which Europe will receive
immigrants and about the number of immigrants to be received represent a major
factor influencing the religious demographics of the Old Continent. We may say
that it is politicians who largely determine future disproportions between various
confessions and religions in Europe. This is very much unlike the confessional
policy employed in the past by communist countries; it seems, however, that
calling it a confessional policy is most reasonable. In both cases, knowledge about
religions and their specific contribution - to cite TFEU - to social and political life
is a must for a political scientist, including the ability to distinguish between the
consequences of this contribution depending on whether the skyline is dominated
by the steeples of Gothic cathedrals or by minarets.

When talking about new things, one cannot fail to mention the Western discussion
about religion and violence. The fundamental question in the face of the fear of
terrorism spreading in Western civilizations is whether resorting to violence is an
integral part of a particular religion, or whether it is only accidental, meaning that
terrorists are acting on their own account, without having the religious legitima-
tion of their community? From time to time, Islam is placed in the center of the
public controversy. This was the case after the address of Pope Benedict XVT at
the University of Regensburg in 2006. Few people seem to have registered the fact
that it was entitled: “Faith, Reason and the University” [Benedict XVI2006]. It was
not the Pope’s intention to cause a dispute with Muslims, but to propose a critique
of modern reason from within. It was not an attempt — as the Pope made clear -
to turn our clocks back to pre-Enlightenment time, but a moment of necessary
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reflection on modern reason so that it is not entirely defenseless in the face of
contemporary challenges. As Lee Harris points out in his comments on the Pope’s
address, when speaking at the University hall, Benedict XVII was not lecturing
from the position of the Head of the Church who “knows all the answers”, but
from that of a sage who - like Socrates — “knows all the questions” [Harris 2006].
According to Harris, the Pope believes that the concept of rationality characteristic
of the Western world is being attacked nowadays from two different sides: that of
Islamic fundamentalism, and that of contemporary Western intellectuals who,
reducing rationality to that which can be measured using the methods of empirical
sciences, a mixture of mathematics and empiricism, narrow it down considerably
compared to the Greek concept. Modern reason, the Pope argues, by excluding the
issues of religion and ethics from the scope of its research interests, and transferring
them to the area of choices which are entirely private, subjective and “irrational”
— from the point of view of this narrowed-down concept of rationality - is unable
to pass any value-judgments on different religions even as regards their attitude
to violence. Consequently, it cannot participate in a discussion about which of the
two religions: Christianity or Islam, is more rational and whether, for example, the
thirst for human blood is a reflection or the opposite of divine nature. The very
survival of reason depends on its ability to answer these questions. It may only
function within a community of rational people, within a culture whose members
agree that violence is not a legitimate method of influencing human minds. If
reason has nothing to say about pathologies of religion, it may perhaps still remain
modern reason, but it is far from certain whether it will be able to survive outside of
the “culture of reason” (Johann Herder) at all. Consequently, it seems justified that
two postulates be addressed to modern reason: an ethical and a religious one. The
ethical postulate is: “Do whatever is possible to create a community of reasonable
men who abstain from violence, and who prefer to use reason” [Harris 2006: 81]. In
our native tradition, this postulate used to be expressed in its Latin version as plus
ratio quam vis. And the religious postulate is: “If you are given a choice between
religions, always prefer the religion that is most conducive to creating a community
of reasonable men, even if you don’t believe in it yourself” [ibid.]. It appears that
these two conclusions of the Pope’s address in Regensburg, so loudly protested
against in the Muslim world, should not outrage people of science, in particular
political scientists, in our secularized Western world.

Religion and European Demographics
For the past several decades, Europe has been experiencing a demographic crisis.
It is not often acknowledged that this crisis also has a religious dimension. In
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2015, Muslims were the youngest religious group in Europe (with the average age
of 33 years, compared to 43 years among Christians). In 2010-2015, in none of the
European countries the number of deaths among Muslims exceeded the number
of births, which was the case in 24 out of the 42 countries among Christians.

In result, the birthrate among Muslims in Europe was 2 290 000 persons, compared
to a negative birthrate of -5 640 000 among Christians. The respective forecasts
for 2055-2060 are 1 480 000 persons for Muslims and -12 320 000 persons for
Christians. This is also related to a religiously differentiated fertility rate. On
the global scale, it is decidedly higher in the case of women who are believers
than in the case of women who do not declare any religious affiliation (2.5 and
1.6, respectively), which has been pointed out already by Ronald Inglehart [cf.
Inglehart, Norris 2011]. The situation in Europe is similar, even though the respec-
tive fertility rates and differences between religions are markedly smaller (1.7 and
1.5, respectively)®. On the global scale, the total fertility rate is 3.2 among Muslim
women, 2.7 among Christian women, and 1.7 among women who do not declare
any religious affiliation’. According to Eurostat, the total fertility rate for the entire
EU in 2017 was 1.59 [Eurostat 2018].

Next to fertility rates, the second major factor affecting the confessional
demographics of Europe is migration, already mentioned above. According to
Pew Research Center data, it is expected that the Muslim community will reach
8.45% of the total population of Europe without migration, and 10.2% including
migration. The expected influence of migration on the confessional structure is
higher in Europe than in the case of other continents. In result, it may be expected
that such European countries as Great Britain, France, the Republic of Macedonia,
Bosna and Herzegovina, or Holland, where Christians represent more than half
of the population today, will no longer be countries dominated by Christians. In
the case of Great Britain, Christians will still remain the largest religious group,
representing 45.5% of the society. In the case of Bosna and Herzegovina, the largest
group will be Muslims (56.2% and 49.4%, respectively). And in the case of France
and Holland, the largest group will be those who do not declare any religious affili-
ation (44.1% and 49.1%, respectively). We may thus expect a “victory” of Islam in
the Balkan states, of atheism in France and Holland, and of Christianity in Central
Europe. Actual changes in the religious demographic structure of Europe will
depend on the decisions made by politicians, however. For example, Pew Research

8 TForecasts for the years 2015-2020.
° Data for the years 2010-2015.
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Centre has prepared three different scenarios of future developments depending
on the migration policy adopted in Europe [Pew Research Center 2017]. And it
is worth noting that in addition to making decisions about the desired scenario,
politicians and political scientists will also be faced with the necessity to take into
account the sense of “ontological threat” and the social feelings accompanying this
phenomenon®. Its literary expressions, such as those by Michel Houellebecq, are
not merely an effect of artistic imagination [Houellebecq 2015].

Secularization and Short-Sightedness

In a travesty of a saying by Winston Churchill, Rémi Brague says that democracy is
the best regime from the standpoint of those who represent a democratic commu-
nity at the moment. If it stays for good, however, in the long run it will lead to the
extinction of mankind [Brague 2014: 304]. Brague is referring here to Alexis de
Tocqueville who believed that religion instills in man a general habit of thinking
about distant future (longanimitas) with the awareness that one day man will have
to stand naked before the Judge, “out of [where] two roads lead: one to the islands of
the blest and the other to Tartarus” [Plato 1994: 116]. “But in proportion as the light
of faith grows dim”, writes Tocqueville, “the range of man’s sight is circumscribed, as
ifthe end and aim of human actions appeared every day to be more within his reach.
When men have once allowed themselves to think no more of what is to befall them
after life, they readily lapse into that complete and brutal indifference to futurity,
which is but too conformable to some propensities of mankind. As soon as they
have lost the habit of placing their chief hopes upon remote events, they naturally
seek to gratify without delay their smallest desires; and no sooner do they despair
of living forever, than they are disposed to act as if they were to exist but for a single
day.” [Tocqueville 2002: 617]. Short-sightedness is, so to say, inherent to the nature of
a secular democratic state. The community of those living at present is not naturally
interested in making laws beneficial to those who have not come into this world
yet. Man forgets the observation, made already by Aristotle, that “statesmanship
does not create human beings but having received them from nature makes use of
them” [Aristotle: 1258a]. In other words, children are not born spontaneously. If
we are not consciously committed to giving life to a new generation, children will
simply not be born in numbers sufficient to prolong the existence of a democratic
community. The contraceptive pill - in this perspective — may prove to be a greater
threat to democracy than the atomic bomb [Brague 2014: 299].

12 The debate on this subject has been aptly summarized by Ivan Krastev [Krastev 2017] or
Monika Gabriela Bartoszewicz [Bartoszewicz 2018].
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Instead of being properly concerned about those who are, as yet, “absent”, we
are witnessing a waning sense of intergenerational solidarity, and an increasing
popularity of various versions of neo-Malthusianism. The dramatic decline in
birth rates in Europe was pointed out by John Paul II, who linked it closely to
secularization and the disappearance of hope (“extinguishing hope”) in the Old
Continent [John Paul II 2003: 7-10, 12-16]. Similar comments, though, naturally,
not in the context of a possible “demographic death of Europe”, were made by
Immanuel Kant: “Hence then also morality is not actually the doctrine of how we
make ourselves happy, but rather of how we make ourselves worthy of happiness.
Only then, upon the advent of religion, does the hope arise of someday participating
in happiness in that measure as we were considered to be not unworthy of it. (...)
[O]nly with religion does the hope for happiness first arise” [Kant 2012: 167-168].

It seems that the knowledge about where societies are to find the hope they need
to survive in the historical dimension may also be useful from the standpoint of
a political scientist.

Religion and Forgiveness

The only way to establishing peace in a secularized world is forgiveness — John
Paul IT wrote soon after the attack on the World Trade Center [John Paul I1 2001: 4,
63]. Forgiveness as an absolute moral obligation resulting from the commandment
to love enemies is not a secular “good”, however, but is a novum brought into the
history of civilization by Christianity". The possibility of establishing peace in
a secularized world depends, therefore, on the ability to forgive whose source is
avery concrete religion. In other words, neither Paul VI in the ecumenical context,
nor the Polish bishops in their letter to German bishops, would have used the
Horatian formula, changing its original sense entirely, if it had not been for their
faith in and knowledge of the Gospel'.

John Paul II was aware of the novelty which Christian forgiveness had brought
into the history of humankind.

Forgiveness given and received enables a new kind of relationship
among people, breaking the spiral of hatred and revenge and shatter-
ing the chains of evil which bind the hearts of those in conflict with

" More on forgiveness: see Mazurkiewicz 2007; Mazurkiewicz 2006; Mazurkiewicz 2016.
12 It referred initially to the diversity of literary genres [Mazurkiewicz 2001: 306-307].
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one another. (...) In proclaiming forgiveness and love of enemies, the
Church is aware of adding to the spiritual heritage of all humanity a new
mode of human relationships; an arduous mode, to be sure, but one that
is also rich in hope. [John Paul II 2001: 4, 63].

The obligation to forgive is related directly to the evangelical commandment of the
love of enemies: ,,But I tell you, love your enemies and pray for those who persecute
you, that you may be children of your Father in heaven. He causes his sun to rise
on the evil and the good, and sends rain on the righteous and the unrighteous”
[Mt 5,44-45]. When commenting on this text, Saint Augustine says that to fulfill
this commandment, one must desire to make enemies into one’s friends, which is
possible through forgiveness®.

“An inner conversion is required if this step is to be taken”, John Paul I
writes, “the courage to be humbly obedient to Jesus’ command is needed.
His word leaves no doubt: not only those who provoke hostility but
also those who are its victim must seek reconciliation [cf. Mt 5:23-24].
Christians must make peace even when they feel that they are victims of
those who have struck and hurt them unjustly. This was how the Lord
himself acted. [John Paul II, 2001: 4, 63].

In today’s world, the moral commandment to forgive and strive towards reconcili-
ation also has an institutional dimension, for example in the actions of interna-
tional institutions. World peace will not be the work of any bureaucracy, even the
most efficient one, however. “[T]he fate of peace depends first of all on finding
a solidarity of hearts. And this requires (...) the courage to forgive” [John Paul
IT 1994: 5, 13-14]. ,,Only to the degree that an ethics and a culture of forgiveness
prevail can we hope for a “politics” of forgiveness, expressed in society’s attitudes
and laws, so that through them justice takes on a more human character” [John
Paul II 2002: 8]. In other words, just as forgiveness precedes the establishment
of true peace, so ethics and culture, and religion above all, precede politics. The
history of mankind depends on the contribution made by religion, culture and
ethics into social life. An awareness of these relationships may be useful also to
those involved in political studies.

3 Love your enemies, desiring them for brothers; love your enemies, calling them into your

fellowship. For so loved he who as he hung upon the Cross said, ‘Father, forgive them, for
they know not what they do’ [Luke 23:43]” [Augustine 1955: 266].
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* %

I have taken the liberty to sketch out just a few aspects of the relationship between
religion and politics, a few pictures which - or so I believe — a political scientist
should take into account in political analyses, without becoming in the least
a theologian, and with the awareness that his studies belong to the domain of
political science rather than theology. Can political studies be carried out today
without this knowledge? They certainly can, since many authors do just that;
at least some of their studies are not thorough enough, however, to be not only
intellectually interesting, but also safe for the societies they refer to.
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Can Interdisciplinarity Be Overcome
in the Political Science of Religion?

Abstract: The article presents the problem of interdisciplinarity as a crisis of
modern science. As a solution, it is proposed that a common methodological basis
should be developed for science in general, which should begin with defining
man as a spiritual and corporeal being. This basis makes it possible to develop
an integrated model of science in general. This issue is of great importance for
religious studies, including the political science of religion.

Keywords: interdisciplinarity, crisis of science, political science of religion

Abstrakt: W artykule ukazano problem interdyscyplinarnosci jako kryzys wspoét-
czesnej nauki. Jako rozwiazanie podano koniecznos¢ wypracowania wspoélnej
podstawy metodologicznej dla nauki w ogdle, ktdéra jest w punkcie wyjscia
zdefiniowanie czlowieka jako istoty duchowo-cielesnej. Ta podstawa umozliwia
wypracowanie integralnego modelu nauki w ogole. Kwestia ta ma istotne znacze-
nie dla badan religii w tym politologii religii.

Stowa kluczowe: interdyscyplinarnos¢, kryzys nauki, politologia religii

Interdisciplinarity is the most emphatically highlighted value in contemporary
science. One of its varieties is the equally often emphasized transdisciplinarity.
Since the beginning of its existence as a research practice, interdisciplinarity has
given rise a number of doubts, however. There are three — largely independent,
if not mutually contradictory — sources of resistance to the category of interdis-
ciplinarity: a) opposition to the “noticeable practice of financing research” 2) if
“interdisciplinarity is considered an answer to the idea of closed disciplines of
science, with their separate objects and methods of study”, it is criticized for unjus-
tified violation of borderlines between individual disciplines; 3) “when a complete
redefinition of the borderlines between individual sciences, or even their abolition,
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is postulated, interdisciplinarity is considered to be an incomplete proposal which
does not overcome problems resulting from the traditional understanding of disci-
plines as isolated and autonomous” [Tabaszewska 2013: 114-115].

A brief definition of interdisciplinarity says it is “an individually performed
confrontation of one’s own discipline with another (or others)” [Hejmej 2008: 87;
as quoted in ibid.: 115]. The goal of such a confrontation is to get a better under-
standing of the studied phenomenon. It is pointed out that “understood in such
terms, interdisciplinarity does not contravene the conviction about the existence of
relatively separate disciplines and the need to appreciate their respective method-
ologies” [Tabaszewska 2013: 116]. In this approach, every scholar representing
a particular discipline of science draws upon another, less important one. This
flaw in the understanding of interdisciplinarity was to be overcome by multidis-
ciplinarity, transdisciplinarity, and finally by adisciplinarity.

Transdisciplinarity was supposed to overcome the apparent opening of scien-
tific disciplines as a radicalized version of the interdisciplinarity project. In
this approach, theories kept expanding, while applications of theoretical
discourse became more and more dispersed. Researchers were supposed to
aim at a utopian, integrated description of their study object. The interdisci-
plinary approach failed to provide a perspective broadening the field of study.
Instead, this goal was to be achieved by transdisciplinary studies. They were
supposed to enable going beyond individual disciplines and challenging tradi-
tional divisions. Transdisciplinarity, unlike interdisciplinarity, deals with those
areas “whose assignment to a particular discipline is not clear-cut, or which do
not yield to the accepted divisions between individual disciplines” [ibid.: 118].
Thus, the difference between transdisciplinarity and interdisciplinarity consists
first of all in a different approach to the existing borders between disciplines.
Interdisciplinarity “examines the borderlands between disciplines, drawing on
non-contradictory methodologies” [ibid.: 117]. The concept of transdisciplinary
research is supposed to enable “studying those phenomena which are located in
between individual disciplines of science, and which cannot be assigned to any
of them, or to any one discipline existing as an inalienable part of more than
one of them”. Concepts relevant for more than one discipline, but not function-
ing in them in the same way, have been investigated by Mieke Bal [Bal 2002],
who used the example of traveling concepts situated in the borderland between
discourses, while remaining ever beyond their field of interest. It should be
recognized, however, that by applying the phenomenological method it could be
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demonstrated that travelling concepts are not necessarily situated in the border-
land between discourses, and much less beyond their field of interest. Mieke Bal
claims that concepts perform the function of mini-theories.

It could be argued that the progressive specialization and departmentalization
of sciences has pushed scientific research in the direction of interdisciplinarity,
which ultimately resulted in even greater fragmentation. We are now facing huge
numbers of papers and theories marked with the label of interdisciplinarity. And
the word itself works like a magic charm which is supposed to legitimize any
activity aspiring to scientificity. The label of interdisciplinarity is now replacing
the notion of science.

Difficulties with inter-, multi-, or trans-disciplinarity show that these fashionable
terms are functioning in relation to the crisis of science and the excessive fragmen-
tation of scientific disciplines within particular areas of knowledge. This crisis has
been brought about by a crisis of the philosophy of science, which provided the
basic categories necessary to define the foundations of scientificity.

The Humanistic Breakthrough

To provide an example, let us limit ourselves to the significant — in our opinion
- moment when the distinction between natural sciences and humanities was
tirst pointed out. This took place during the anti-positivist breakthrough at the
turn of the 19th and 20th century. Wilhelm Dilthey was the first to discuss the
problem of the foundations of humanistic studies. He pointed out the distinct
nature of natural sciences and the humanities in 1883 [Dilthey 1922]. His most
important work on the subject is Der Aufbau der geschichtlichen Welt in den
Geisteswissenschaften [Dilthey 1910]. Their distinctiveness was also emphasized
by neo-Kantians of the Baden School - Wilhelm Windelband and his student
Heinrich Rickert. Dilthey claimed that unlike in the positivist ideal of science
which included only natural sciences, humanities were real sciences which differed
from natural sciences. He saw this difference in their respective objects of study.
The object of natural sciences is nature, while the object of humanistic sciences
is the historical and social reality. Humanities are concerned with individuals,
people, nations, social systems, the artefacts of culture.

Windelband, on the other hand, stressed the distinction between humanities and
natural sciences resulting from their respective methodologies. He asserted that
natural sciences established laws, while humanistic sciences established facts. The
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former were general in nature, the latter — idiographic. Rickert situated humani-
ties among other sciences based both on their separate methodologies and their
respective objects. This way, the division of sciences into natural and cultural
ones was established.

Today, we would say that the humanistic turn had been brought about by the crisis
of science at the turn of the 19th and 20th century. The separation of humanities
from natural sciences in view of their different objects of study was at that point
a creative solution to the crisis of the then contemporary science.

Nowadays, attempts at emerging from the crisis of science arise from the fact
that the far-reaching specialization and the unprecedented advance of knowledge
within particular sciences hinder their mutual communication, while the expand-
ing scopes of individual sciences lead to solutions referred to as inter-, multi-,
trans-disciplinarity, etc. We believe that such attempts result from a failure to
realize that the source of this excessive fragmentation of science is the lack of
consent about the definition of man.

As an example, let us look at cognitive sciences which, aside from the senses, also
study the brain and the mind. Cognitivists deal with language, perception, think-
ing, awareness, decision-making, and intelligence. Cognitive sciences are referred
to as interdisciplinary studies, situated on the borderlands of many disciplines,
including linguistics, cognitive psychology, neurobiology, philosophy of the mind,
logics, artificial intelligence, and physics [cf. Duch 1998; Bremer 2016: 7]. Can
this multidisciplinarity be overcome? We believe it can, once we agree that man
is a complex being, and that one of the essential elements of the human nature is
the integral unity of body and spirit. Man is a corporeal and spiritual (psychoso-
matic) being. What consequences result from this definition for the theory and
methodology of scientific research?

Looking for solutions to the unforeseen difficulties encountered in her attempts at
a new inter-discipline which she calls “cultural analysis” [Bal 2002: 4], as a remedy
Mieke Bal suggests that we need a fundamental change in the way we think about
methodology within individual disciplines. She writes: “it is possible to overcome
the three major - indeed, potentially dangerous — drawbacks of cultural studies
[...] Within an interdisciplinary setting, coverage - of the classics, of all periods
or ‘centuries, of all major theories used within a field - is no longer an option.
Nor is ‘sloppy scholarship.” If a different alternative can be articulated, the divide,
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which is the second drawback, can be lessened. The creation of a methodologi-
cal common ground [...] is the only unified answer” [ibid.: 8]. This search for
“a methodological common ground” should begin with defining the essence of
man. A corporeal and spiritual being cannot be studied as though he was made up
of two autonomous and independent parts. On the one hand, the human body is
studied by biological studies; on the other, the spirit is studied by the humanities
and social studies. This fragmentation and reduction of the human being to one
of these inseparable parts results in reductionist scientific theories suffering from
a drawback which results, if not from erroneous assumptions, than at least from
a reductionist concept of the essence of man. An awareness of the insufficiency
of studies within such frameworks in individual sciences has led to inter-, multi-
, trans-, or a-disciplinary models. We believe that in order to overcome these
attempts at emerging from the crisis of science, we must assume that man is, in
essence, a spiritual and corporeal being, and can only be studied as such. This
applies equally to all of man-created reality.

The difficulty that arises here, however, is well-known to science, namely: how
can the subject be simultaneously the object of study? An answer to this question
is sought both by philosophy and by cognitive sciences. We will not dwell on this
problem of the theory of cognition here, however. We are interested in a model of
science in general; not a model of any of the particular sciences, but a model which
needs to be developed for science as such, when we consider man as an integral
corporeal and spiritual being.

We believe this approach to be of great significance, as studies on man defined
in this way also have considerable practical consequences. Such studies will
have a revolutionary impact on the whole of both the individual and the collec-
tive life of man. Already the Greeks realized this fact when they emphasized the
integral development of the human body and spirit, and we are just as aware of
it today. This is demonstrated by such concepts as psychosomatics [Gapik 2013],
or psychodermatology [Makowska, Gmitrowicz 2014], etc. Publications which
provide reasons for recognizing the need to build a theory of science founded
on the definition of man as a psychosomatic whole are many. By accepting
an anthropology based on such a definition of man, we can found science on
new assumptions and ensure unity between sciences. I believe we are closer
to this ideal than we think. Interdisciplinary approaches have contributed to
the achievements of many sciences whose development had been inhibited by
boundaries and methods. Interdisciplinarity has been an attempt at remedying
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this standstill, which has brought considerable achievements, but failed to
resolve the crisis; for this, we need an in-depth reflection on what the crisis
actually consists in. The above definition of man opens up new opportuni-
ties for research. They will be fruitful to the extent that they are preceded by
an effort to build a theory which provides a basis for developing appropriate
methods of studying man as an integral being, and of his products as those
of a corporeal and spiritual whole. We can see entirely new possibilities of
research here, which may bring sciences together. And not only sciences in the
area of humanities and social sciences, but also both of these areas and that of
biological or theological studies.

To conclude this part of our reflection, let us refer to Thomas Aquinas for whom
man was a unity of body and soul [Krapiec 1979; id. 1991: Chapter XII; id. 2009].
Personalism focuses on man as a person and warns against any reduction-
ism or dualism in understanding man: “When talking about an integral view
of man in personalism, one must take into account all that constitutes man as
a human being, avoiding the traps of both reductionism and dualism. If this can
be achieved, we may say that we are dealing with the human person, with a real
man. Man conceived in a reductionist or dualist way is neither a person nor a man”
[Daszkiewicz 2010].

A New Approach to the Study of Religion

This new approach is also a rational way of overcoming reductionism and the
problematic interdisciplinarity in the study of religion. Man understood as a spiri-
tual and corporeal unity no longer needs, as a religious being (homo religiosus),
to be the object of studies reserved solely for representatives of such sciences as
theology, the history of religion, or religious studies [Bronk 2009: 35, 159 passim)].
Man as a corporeal and spiritual being is, by definition, a religious being even
when he tries to assert his identity in opposition to religion.

It may legitimately be asked on what grounds it is claimed that man as an integrat-
ed corporeal and spiritual being is religious? An answer to this question may be
provided by referring to the findings of Mircea Eliade.

Let us quote one of the experts on his work: ,,One of Eliade’s main ideas is the
belief that man’s religiousness is ultimately not historically conditioned, and does
not consist solely in that without religion man is unable to solve any of his funda-
mental existential problems. Eliade makes a more radical claim, namely that being
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religious is inherent to man’s nature (conditio Humana), and that a non-religious
man would simply not be a man (which in Eliade’s anthropology is an unthinkable
situation). The term “religious man” is, in a way, a pleonasm: the essence of what
differs man from all other living creatures is the religious dimension. (Religious)
man is the only creature capable of a non-rational (intuitive) understanding of
that dimension of reality which is entirely different from the temporal world, and
of consciously participating in this dimension. As can be seen, Eliade is radically
normative here; he is not satisfied with revealing the fundamentally religious
structure of man, but wants to show practically how man should live so that his
life may be meaningful and fearless.

Understood this way, the history of religion is not only a historiography, and
a historian of religion is not simply a historian. He deals not so much with man’s
religious behaviours (the study of which he leaves to others), as with the traces
and manifestations of the sacrum, irrespective of their cultural setting. Eliade
charges contemporary historians of religion with being interested more in the
history of religion than in religion itself [emphasis added by K.G.]. Similarly, he
believes, ethnologists have wasted too much time on reconstructing the history of
the cultures of archaic people instead of trying to understand them.

An important characteristic of Eliade’s method is his opposition (expressed, among
others, in his flagship article History of Religion and New Humanism) to reduc-
tionism in the study of religion, i.e. the reduction of religious to non-religious
meanings: economic, sociological, cultural, psychological, political, or other
[emphasis added by K.G.]. He saw an example of the reductionist approach in
Nietzsche’s deception of the European intelligentsia with his idea of God’s death;
in Marks’s subordination of the spirit to the laws of economy; and in Freud’s reduc-
tion of the great variety of ways in which man exists to sexual behaviours. The task
of the history of religion is to say something about religion in a non-reductionist
way, to show that it is a religious fact [emphasis added by K.G.], and not merely
a historical, psychological, social, ethnic, philosophical, or theological one. To
this end, a scientist of religion (a learned generalist) must have as much general
knowledge as possible, while at the same time being a specialist in a particular
religion” [Bronk 1998: 264-265].

The study of religion confronts us with the significant challenge of trying to under-
stand the meaning assigned to various aspects of reality in different cultures, in
which religion is the key to understanding their history. Christopher Dawson wrote:
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»Religion is the key of history. We cannot understand the inner form of a society
unless we understand its religion. We cannot understand its cultural achievements
unless we understand the religious beliefs that lie behind them. In all ages the
first creative works of a culture are due to a religious inspiration and dedicated
to a religious end. The temples of the gods are the most enduring works of man.
Religion stands at the threshold of all the great literatures of the world. Philosophy
is its offspring and is a child which constantly returns to its parent” [Dawson 2013:
37-38; cf. Werner 1999: 69]. This causes considerable methodological problems
both in the context of general methodology and of detailed research into particular
aspects, such as, for example, the understanding of time in and outside of religion,
sacred and secular time. An example of a major misunderstanding in this area are
the works of Mircea Eliade, who has been wrongly classified as a phenomenologist
of religion, and his approach described as ahistorical. If we consider the phenom-
enological approach to be a method of studying religion, i.e. say that phenomenology
is one of the methods of studying religion, it will become obvious that Eliade called
himself a historian of religion, and his approach cannot be called either ahistorical or
anti-historical [Topolski 1972: 112 f]. It is in religion, therefore, that the peculiarity of
the approach resides, in this case to time, which - as in the case of linear time — has
a different meaning as sacred to a religious person, and a different one as secular in
popular usage [Eliade 1993: 114]. Eliade directs our attention to the fact that time is
understood differently in different cultures, pointing to the different meaning they
attribute to reality [Werner 1999: 74].

In the discipline I represent myself (cultural anthropology), we have realized for
a long time now that our attempts at understanding people of different cultures
have failed. [This seems to have been fully understood by C. G. Jung, who claimed
that a Christian of the Western culture can never become a Buddhist, for example,
due to his having been influenced by a different religious tradition, or a differ-
ent culture.] Consequently, not only ethnocentrism is an obstacle on the road to
a proper description and understanding of a different culture or religion. Eliade
claimed that the religious man should be understood in the categories of his religion
and in accordance with criteria proper to his culture. For Eliade, the evolution-
ist approach in the study of religion was unacceptable, since the basic concepts of
evolutionism — development and genesis subordinated to the idea of progress — were
not appropriate in studying the history of religion. According to Eliade: “There is
no such thing as a ‘pure’ religious datum, outside of history, for there is no such
thing as a human datum that is not at the same time a historical datum. Every
religious experience is expressed and transmitted in a particular historical contest.
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But admitting the historicity of religious experiences does not imply that they are
reducible to non-religious forms of behavior” [Eliade 1984: 7]. In Eliade, recognition
of the historicity of religious experience results from the distinction between the
object of this experience, referred to as a (non-historical) sacrum, and the historicity
(secularity) defined culturally in terms of time and space. Scholars emphasize the
value of this concept of situating religion in time, because it is an important attempt
at solving the problem of the “conceptual incompatibility of different cultures” which
“resumes the search for [...] a model of global history” [Werner 1999: 78].

We believe that the crisis of contemporary science related to the attempts referred
to as inter-, trans-, or by any other name which may be coined in the future in
relation to disciplinarity, may be overcome if we agree that the subject and object
of our knowledge is an integrally corporeal and spiritual being.

We realize that our reflections may appear subjective and are open to discus-
sion. We strongly believe, however, that interdisciplinarity can be overcome with
a properly identified and defined object of study. In the classical methodology of
sciences, a theory was built and an appropriate methodology was selected based
on a well-defined object of study. We are of the opinion that there is no escaping
the same also in the case of a discipline as young as the political science of religion.

Is the study of religion in political science characterized by any particular features
other than the fact that literature on the relationship between politics and religion
and vice versa is so extensive that it needs a special discipline to be encompassed?

In our opinion, religion is a peculiar object of research, dealt with by religious
studies. One of these studies is the political science of religion. This statement
merely asserts the fact, however, that such a science exists and, being a discipline
of social sciences, belongs to religious sciences, in accordance with one of the
proposed definitions of the term “religiology” [Bronk 2011: 39-49].
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Abstact: The starting point of the article is the observation made by Ernst Wolfgang
Bockenforde, according to which political science perceives itself as an “atheistic
science in its proper sense” and documents problematic consequences of this
paradigm on the grounds of “political science of religion” (such as, for example,
reducing religion to ideology and Churches to groups of interests). In this context
the author poses a question whether the theory and the instrumentarium of the
political science creates possibilities of non-reduction approach to religion. The
article provides an answer to this question. In the first part, outlining changes in
the understanding of political science, the author proves that political science, in
its theoretical and methodological body leaves some space for what we currently
define as “political science of religion”, as well as reveals the sources of special
importance of the system paradigm for political research. The second part brings
the analysis of the current interpretation of this paradigm and shows their role in
consolidating the “religious cataract” of political science. In the third part, referring
to Easton’s writing, the author presents the theoretical possibilities of “deepening”
the system analysis as well as examples of research techniques and approaches,
allowing us to analyze the role of religion in political processes in a non-reduction
way. The article proves therefore that it is possible to analyze religion as a social
phenomenon differring from politics not only from the theoretical, but also from
methodologicsl perspective (the so-called in-depth system analysis).

Keywords: political science of religion, systems analysis, paradigm, atheism,
scientific character

Abstrakt: Punktem wyjécia artykulu jest spostrzezenie Ernsta Wolfganga
Bockenforde, zgodnie z ktérym nauki polityczne pojmuja siebie jako nauke
»ateistyczng we wlasciwym znaczeniu” i dokumentuje problematyczne konse-
kwencje tego paradygmatu na gruncie ,politologii religii” (jak np. redukcje
religii do ideologii, a Ko$ciotéw do grup interesu). W tym kontekscie autor stawia
pytanie, czy teoria i instrumentarium nauk o polityce stwarzaja mozliwosci
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nie-redukcyjnego podejécia do religii. Od powiedzi na to pytanie poswiecony
jest niniejszy artykul. W pierwszej czesci, szkicujac przemiany w pojmowaniu
politologii, autor dowodzi, zZe politologia w swym teoretyczno-metodologicznym
korpusie zostawia miejsce na cos, co okre§lamy wspdlczesnie mianem ,,polito-
logii religii”, jak rowniez odstania zrédla szczegdlnego znaczenia paradygmatu
systemowego dla badan politologicznych. W drugiej czesci rozwazone zostaly
wspolczesne interpretacje tego paradygmatu i ukazana ich rola w ugruntowywa-
niu ,religijnej katarakty” politologii. W trzeciej, w nawigzaniu do pism Eastona,
autor ukazuje teoretyczne mozliwoséci ,pogtebienia” analizy systemowej, jak
réwniez przykladowe techniki i podejscia badawcze, umozliwiajace badania roli
religii w procesach politycznych w sposéb nieredukeyjny. Artykut dowodzi zatem,
ze nie tylko z perspektywy teoretycznej, ale réwniez metodologicznej, mozliwe
jest badanie religii wlasnie jako fenomenu spotecznego réznego od polityki (tzw.
gleboka analiza systemowa).

Stowa kluczowe: politologia religii, analiza systemowa, paradygmat, ateizm,
naukowo$¢

In his well-known article, Ernst Wolfgang Bockenforde points out that even
though for thousands of years the thinking and theories of political order in
the society were related to religious imagery, and in the times of Christianity
- also to theological ones, political science considers itself to be a science that
is “atheist in the proper sense of the word” [cf. Boeckenfoerde 2005:301]. This
issue becomes particularly significant in the context of the intense development,
also in Poland, of the so-called “political science of religion” [cf. Haynes 2009,
Marczewska-Rytko 2010, Dylus 2016, Michalak 2016, Burgonski, Gierycz 2014],
which studies the relationship between religion and politics from the perspec-
tive of political science. When reviewing literature on the subject, one cannot
help but notice that most politological analyses have a predominantly descriptive
value, while their theoretical value is fairly limited. Moreover, attempts made by
political science at explaining the significance of the religious factor leave much
to be desired in terms of their merits content-wise. As pointed out by Timothy
Longman [2001], they seem to reflect three approaches to religion. Scholars who
focus on social conflicts usually see religion as an aspect of identity which defines
individual members as part of a social group, and thus acts as an intermediary in
their relationships with other social groups and the state. For example, in literature
on genocide, religion is treated as a tool used to define members of certain groups
as being “the other” in social terms, and thus as a substantiation of their social
exclusion. In another popular approach to religion in political science, religious
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groups are seen as interest groups, just like trade unions, women’s federations,
or non-governmental organizations which bring together like-minded people to
consolidate their political power. Longman, however, postulates that the Church
should be treated as an inherently political institution. He claims that the classi-
cal definition of politics suggested by Harold Lasswell (1936), who describes it
as a struggle over “who gets what, when, and how”, leads to the conclusion that
churches are clearly political institutions, as they play an important role in the
distribution of resources. Ultimately, then, theoretical perspectives of viewing the
Church and religion in mainstream political science are limited to understand-
ing religious communities as: (1) a source of conflict-generating nationalism; (2)
interest groups; and finally as (3) political institutions sensu stricte, with the result
of viewing religion as an ideology.

The problem with this approach, represented in many works of political science,
is self-evident. It is not a consequence of the fact that these three perspectives are
entirely wrong. It is quite obvious that religion plays an important role in building
national identities, that religious institutions may operate just like interest groups (see
for example the activity of COMECE in Brussels [Gierycz 2008]), or that they may
evoke certain political goals [Dylus 2014], and religion may be reduced to the level of
ideology [Sulkowski 2018]. The problem, and a serious one at that, of the predomi-
nant way of looking at the relationship between religion and politics in political
science is its reductionism, i.e. peremptory reduction of religion to ideological and
political phenomena. If, however, capturing the Church, for example, precisely as
the Church is beyond the cognitive abilities of a political scientist, then consequently
the proper understanding of religion, Catholicism and the Church in the area of
politics will be just as much beyond his cognitive abilities as well. We may add that
this type of an essentially atheistic approach ultimately leads to annihilation of the
object of study. If, as suggested by Longman, we consider religious communities as
“inherently political institutions”, we are in fact removing any distinction between
religion and politics, consequently doing away also with the point of examining the
particular contribution made by religion to political processes.

In this context, we must ask whether the theory and the inventory of political
science allow for taking any approach to religion which is not a priori reduc-
tionist in nature. What I mean is an approach which recognizes that religion
as a phenomenon based on the relationship between man and a transcendent
reality (the Absolute, sacrum) is not an “add-on” to man’s life, but is that
which determines his individual identity (and group identities as well) at its
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very foundations, and may not be reduced to mere “opinions”; that religion
as a doctrine referring to eschatological issues and placing its greatest hopes
there is clearly not the same as ideology, whose goals belong to the temporal
order; and, finally, that religion as the foundation of a community (religious
organization) has a place in the public sphere that is not reducible to that of
any other bodies or NGOs. In short, in this article I would like first of all to
look into the possibility of viewing the phenomenon of religion in political
studies in the entirety of its otherness from all that political science has become
used to and has learned to study. Only if this “otherness” is recognized of the
phenomenon of religion, and its political meaning is acknowledged precisely
due to this otherness, can any new contribution be made to political studies by
the political science of religion.

In view of the above research objective, this article has been divided into three
parts. In the first part, by briefly outlining developments in the understanding
of political science I argue that in its main theoretical and methodological body
political science leaves room for what is today called a “political science of religion”.
I also reveal sources of the special significance of the systems paradigm for politi-
cal studies. In the second part, I consider some contemporary interpretations of
this paradigm, presenting their role in consolidating the “religious cataract” of
political science. In the third part, referring to the work of Easton, I present some
theoretical possibilities of adding depth to systems analysis, and discuss sample
research techniques and approaches which support a non-reductive study of the
meaning of religion for politics within the systems paradigm. This allows me to
demonstrate that not only from the theoretical, but also from the methodological
perspective it is possible to study religion as a social phenomenon that is “different”
from politics (in the so-called on-depth systems analysis).

There are two reservations that needs to be made here. First, the problem I have
set out to analyze can only be taken up if we assume that the understanding of
scientificity prevailing at the turn of the 19" and 20'* century, which claimed that
political and social sciences should only rely on rational, empirically verifiable
statements, and on this basis study and explain social phenomena and manifesta-
tions of order [cf. Boeckenfoerde 2005:301-302], is a historical one. And conse-
quently that, just like due to its genesis political science put the question of God
“in parentheses”, becoming an “atheist science in the proper sense of the word”,
so it may, in the course of its development, take the question of God “out of paren-
theses”. Ultimately, even remaining on the grounds of scientific achievements (in
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the sense of natural sciences), it must be admitted that “the issue of God remains
an open question”.

Secondly, even though in the title I refer to religion as such, and generally the
comments below are universally applicable, in a more detailed way my reflections
should be read from the perspective of religions characteristic for the Western
hemisphere, which means broadly understood Christianity. Even though there are
many issues over which various Christian denominations are divided, they have
much more in common, particularly compared to other great religious traditions,
such as Islam or Buddhism. One of the specifically Christian elements of key
importance for my reflections here is the assumed autonomy of “temporal reali-
ties” (nonexistent for example in Islam), which has allowed for the development
in Europe of an understanding of politics and science which is characteristic for
the Old Continent. Consequently, my assertions presented here should be treated
as middle-range claims, which would need to be adequately adapted if they were
to be referred to other great religious traditions.

1. Methodological currents in political studies and the possibility of a ,,political
science of religion”
As pointed out by Andrzej Antoszewski, political science ,has not developed
its own proper research method” [Antoszewski 2004:328]. On the contrary, it
features a “pluralism of the objects of study, methods and techniques of research”
[Wolenski 1974:34]. It does not mean a methodological chaos, however. Its
methods form clearly identifiable groups, developing in each subsequent period
of the history of political science. For the sake of order in our narration, let us
briefly take a look at the main methodological currents from the theoretical and
historical perspective.

Political science, developing in the context of science of the state, initially
remained under the influence of the normative and institutional approach, as
well as the historical perspective. , The historical emphasis produced detailed
descriptions of the developments leading to political events and practices.
Legalism, in contrast, involved the study of constitutions and legal codes. And
the concentration on institutions included studies of the powers and functions
of political institutions such as legislatures, bureaucracies, and courts” [Johnson,
Reynolds, Mycoff 2012:62]. Consequently, traditional political science was
focused on formal governments and their legally defined powers, and - as
claimed by its critics — not only failed to take into account informal political
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processes, but was essentially descriptive. In addition to the above initial features
of political science, it remained a normatively-oriented one. If — as was claimed
by Christian Schwaabe - Aristotle should be considered the author of political
science [Schwaabe 2010], it becomes apparent that at the outset it developed
normative theories regarding the essence of politics and the goals and optimum
form of government.

Does political science understood this way have any specific research instruments
at its disposal? As has been euphemistically remarked by Marek Sobolewski, as
regards the relationship between political science and history, attempts made by
political scientists at using a different workshop to write about history have had
“very mixed results” [Sobolewski 1975:242]. If we look for a contribution made
by political science to the study of recent history, and to the history of ideas, we
will not find it essentially in the field of developing its own instruments, but
rather in pointing to issues which had been marginalized in traditional histori-
ography. They include for example “study of the social make-up of representative
bodies, particularly the parliament, study of the content of magazines and the
political role played by newspapers, study of the development of the organiza-
tions of “interest”, and study of the genesis of political parties” [Sobolewski
1975:243]. When studying the genesis of political institutions or ideologies, or
when looking for an empirical basis for the generalization and verification of
scientific laws, political science is “doomed” to methods and techniques typical
of historical sciences. An analogous situation occurs in the relationship between
political science and legal science and philosophy. Normative analysis, exegesis,
and hermeneutic tools are now adapted to political science from the inventory
employed in the latter sciences.

The traditional approach to political studies has been increasingly challenged
since the 1950s. The main charge against them was the lack of any empirical
verification of “verbal theories”, which - particularly in view of the development
of sociology and cultural anthropology - resulted in a sense of political science
being “methodologically backward”. In the United States at the beginning of the
1960s, the so-called “behavioral revolution” began, consisting - to put it briefly -
in “shifting the emphasis from how political phenomena, processes, or activities
should proceed, to the actual course of political phenomena and processes and
the actual behavior of individuals in political situations” [Sztompka 1975:80-81].
In terms of the methodological paradigm, it was, therefore, a kind of an empirical
or positivist revolution in political science.
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The beginning of behaviorism in political science was marked by the well-known
study by Lazarsfeld, Berelson and Gaudet entitled The People Choice [Ryszka
1984:354]. Its goal was to examine the relationship between voting decisions and
the education, social and economic status, age and sex of the voters. Even though
reception of this approach was not immediate, over the following decades the
role of political studies focused on political behavior radically increased. They
relied mostly on statistics and methods of social studies characteristic for sociol-
ogy, and partially also for cultural anthropology. Consequently, the empirical
method began to delineate the main (and still prevailing) research current in
political science, with its multiple applications: starting from statistical analyses
of “political activity, aimed at detecting patterns in voting behavior or relation-
ships between such behavior and social background”, through survey studies
and opinion polls aimed at “identifying political views and standpoints”, to
laboratory experiments “which consist in simulating certain types of political
relations, with the widest range of applications in the study of international
relations” [Dubrzynska 1998:19].

Almost from the very beginning, the empirical movement has been criticized as
well, however. The triteness of its “allegedly scientific” conclusions was empha-
sized!, as well as ignorance of vital social problems and overlooking “in the
effort to be scientific and precise (...) moral and policy issues that make the
discipline relevant to the real world”; finally, the fact that “many explanations
and predictions in political science are weak or even false” [Johnson, Reynolds,
Mycoff 2012:59,42]. In opposition to the empirical standpoint, a constructionist
paradigm has emerged and grown in significance since the end of the 1970s.
Its advocates claim that “humans do not simply discover knowledge of the real
world through neutral processes, such as experimentation or unbiased observa-
tion; rather, they create the reality they analyze. In other words (...) what people
often assume to be pure facts are conditioned by the observers’ perceptions,
experiences, opinions, and similar mental states” [Johnson, Reynolds, Mycoff
2012:57]. Consequently, scientific research (if this concept is still adequate,
anyway?) carried out within this current is focused around the problem of inter-

! See e.g. the “spatial” theory of voting proposed by James Enelow and Melvin Hinch [1984],
asserting that people support those parties and candidates who are closest to them; or
the — otherwise valuable — work by Jurg Steiner [1997] who demonstrates that politicians
sometimes follow their conscience in making political decisions. It appears that empirical
studies often lead to a scientific “discovery” of obviousness.

Ultimately, constructionism seems to challenge the idea of objective epistemology or theory
of knowledge [cf. Brzeziniska, Gierycz, Burgonski 2018].
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pretation, restoring normative reflection as an essential element in the study
of politics. Methods derived from linguistic studies, such as critical analysis of
discourse or interpretative analysis, have also been adapted, therefore, for use
in political studies [cf. e.g. Yanow 1999].

Considering the fact that none of the traditions of viewing political studies briefly
discussed above has been ultimately refuted by any other, it is important that we
realize the accumulation of research methods employed in political science. And it
should be stressed that these methods are derived from essentially disparate ways
of understanding the goal of science itself. While the normative approach refers
to classical reflection on politics related to philosophy, the empirical approach
strives at providing political science with a scientific model characteristic of exact
sciences [Cribb 1991:18].

This methodological heterogeneity of political science reveals a heterogeneity of
all political knowledge. Henryk Przybylski suggests that in this context we should
talk of source based and non-source based political knowledge. While the former
“comes from a source, a reliable document, direct observation of a phenomenon,
material trace of an activity, etc. which can be described as concrete and verifi-
able”, the latter represents “an interiorized knowledge which ... by merging into
all layers of our personality, speaks in us as ‘the voice of conscience’ when we
evaluate a particular fact” [Przybylski 2004:19-20]. In other words, the empiri-
cism and nomology of political science are not necessarily directly related. The
identification of patterns and formulation of general laws about the political reality
is not related in political science only to empirically investigated processes (even
though - naturally - empirical observation always plays an essential role), but
also to the operation of ideas, values, worldviews, and the entire “soft” sphere of
our reflection on social life. This means that in the methodological specificity of
political science there is, potentially, room for a political science of religion, since
a political scientist must necessarily go beyond the instrumentation characteristic
of the empiricism of social science’.

> As aside remark, it is worth noting that this issue deserves some broader consideration in
the context of the classification of political science in Poland as a discipline which belongs to
social science. Taking into account the field of study proper to political science, its classifica-
tion as social science seems to ignore its peculiar identity; it is an amputation of an essential
part of its field of study. It would be much more legitimate to situate political science on the
borderline between social science and the humanities.
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Considering the multiplicity of methods, corresponding to the multiplicity of
issues related to the problems of government, political science runs the immanent
risk of disciplinary decompression, so to say, or of remaining a collection of various
scientific sub-disciplines “dealing with the investigation of political phenomena
and processes by employing their own peculiar views and methods” [Kantyka
1999:199]. This threat is not purely theoretical. As David Easton has pointed out,
in the 1950s in the United States it was difficult to justify the existence of a theory
of politics as part of political science at all [Easton 1953:1X]. He indicated that the
fact that “we can try to understand political life by viewing each of its aspects
piecemeal” [Easton 1957:562] is methodologically problematic. Naturally, “we can
examine the operation of such institutions as political parties, interest groups,
government, and voting; we can study the nature and consequences of such politi-
cal practices as manipulation, propaganda, and violence; we can seek to reveal
the structure within which these practices occur. By combining the results we
can obtain a rough picture of what happens in any self-contained political unit”
[Easton 1957: 383]. Nevertheless, we cannot capture the whole this way, and “in
combining these results ... there is already implicit the notion that each part of
the larger political canvas does not stand alone but is related to each other part”
[Easton 1957: 383].

If Easton actually wanted to “help in some small way to win back for theory
its proper and necessary place” [Easton 1953:IX], he achieved much more. By
suggesting that political life should be viewed as a system of interrelated activities,
thus opening political analysis to the systemic paradigm (pluralist orientation),
he in fact paved the way for an operationalization of the field of research in politi-
cal science (pluralistic orientation), and ultimately its conversion into politology
(monistic orientation). Consequently, systems analysis still remains “one of the
most influential theoretical and methodological orientations in political analysis”
[Chodubski 1999:28], making it possible to interpret not only various spheres of
political life as “internally integrated wholes which are distinct from their environ-
ment and follow their proper rules”, but also the relationship between political
processes and other (cultural, economic, or social) phenomena.

When looking for a methodological approach, therefore, which would allow us
to take religion into account when studying political phenomena, it seems neces-
sary to begin by referring to this paradigm. For if we want to understand the
influence of religion on the political process on many levels, and, for example,
take into account the role of social awareness and common “pre-judgments” in
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the framework conditions of the political process, to understand the influence of
religious institutions on the course of the political process, or the way religion is
used by political actors, viewing politics as a process which occurs within a system
appears to be very helpful.

2. Around the System Approach

It seems to be of key importance for us to understand the essence of a system
approach. In political studies, it is sometimes treated as a theory, and at other
times as a research technique. It does not appear to be either of the two, however.

As pointed out by Franciszek Ryszka, systems analysis is more a “methodologi-
cal proposal rather than a complete theory” [Ryszka 1984:360]. The system here
is a model or scheme which provides “a conceptual frame of reference within
which the theory itself is to be built” [Krauz-Mozer 2005:58]. Therefore, as Barbara
Krauz-Mozer suggests, ,conceptual models represent a useful tool of research
created at an initial stage in developing a theory, but may not be identified with
it” [Krauz-Mozer 2005:58]. The employment of a systems perspective does not
determine the form of the theory, therefore, but enables - by taking into account
all essential elements and their interrelations - its construction. It delineates the
area of legitimate searches and hypotheses.

The system approach is not a research method in the narrow sense of the word
either. It should be considered as a methodological proposal in a broad sense: as
a perspective highlighting elements of a system and the existence of relationships
between them, which helps us observe a certain phenomenon. It does not, in itself,
offer tools for investigating it, however. From this perspective, the methodological
eclecticism of political science proves to be an advantage. From its diversified
arsenal of research instruments, mostly borrowed from other humanistic and
social studies, it may choose those techniques which are most useful in the inves-
tigation of an element or relationship perceived thanks to the systems perspective.

2.1. An Outline of the Concept of David Easton

The essence of the system approach - in Easton’s view - is looking at political
life as a system of interrelated activities, which determines the way they can be
analyzed. Firstly, “the very idea of a system suggests that we can separate political
life from the rest of social activity, at least for analytical purposes, and examine it
as though for the moment it were a self-contained entity surrounded by, but clearly
distinguishable from, the environment or setting in which it operates” [Easton
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1957:384]. The boundaries of this system are those activities which are directly
related to the making of authoritative decisions, and the way in which it works
is in part “a function of its response to the total social, biological, and physical
environment” [Easton 1957:385].

Secondly, “if we hold the system of political actions as a unit before our mind’s
eye, as it were, we can see that what keeps the system going are inputs of various
kinds. These inputs are converted by the processes of the system into outputs and
these, in turn, have consequences both for the system and for the environment in
which the system exists” [Easton 1957:384]. The outputs of the system are decisions
made by the government, and the inputs are demands which require an organized
effort on the part of the society, and support.

Both forms of inputs (demands and support) are of two different kinds. Demands
may be external or internal. They may come from the environment (i.e. other
systems: the economic, cultural, social, or demographic one), or from the inside.
Internally inspired outputs, according to Easton, have more direct consequences
than those coming from the outside*. Support, on the other hand, may consist either
of actions “promoting the goals, interests, and actions of another person”, or it may
“involve not external observable acts, but those internal forms of behavior we call
orientations or states of mind” [Easton 1957: 390]5. It each case, support refers
to one of three objects: the political community, the regime, or the government.

Support is generated by inputs of the system (political decisions) which he believes
to constitute “a body of specific inducements for the members of a system to
support that system” [Easton 1957: 395], which are also of two kinds: positive and
negative inducements, or rewards (satisfying some demands of its members), and
sanctions6. In this sense, there is feedback between the inputs and the outputs of
a system which ensures its balance, thus being a “vital mechanism in the life of
a political system” [Easton 1957: 397]. Easton’s formula is thus expressed in a model
shown diagrammatically in the figure below:

* Asan example of such demands, Easton mentions “changes in the process of recruitment
of formal political leaders, or modifications of the way in which constitutions are amended”.
[Easton 1975: 388-389]

Easton emphasizes here that “supportive states of mind are vital inputs for the operation
and maintenance of a political system”.

Easton also mentions a reserve of support, which is the support resulting from the conviction
(mental state) that the government is generally favorable to the interests of its supporters,
which allows it not to meet all of their demands.

51




GHRISTIANITY

[VORLD « POLITIGS JOURNAL OF THE CATHOLIC SOCIAL THOUGHT
| (o)
N DEMANDS A U
P poLiTicAL [DECISIONS T
— P
¥ SUPPORT SYSTEM [oRPOLICIES ()
—> T
S s
o\
JIROW
FEEDBACY EN

Fig. 2. David Easton’s Model of a Political System
Source: Easton D., 1957, An Approach to the Analysis of Political Systems, in: World Politics, vol.
9, No.3, pp. 383-400.

2.2. Contemporary Understanding of the System Approach in Political Science
The diagram presenting a systems analysis, even though created by David Easton
himself, is imperfect as it does not take into account all internal demands (all
seem to be inspired by the environment), and in fact it underestimates the process
of politicization as a source of the system’s stability, being an equivalent of the
process of socialization in sociological analysis [Easton 1957: 574-575]. Moreover,
it appears as though all support and demands were empirically measurable,
while even the dual nature of the former makes it clear that they are not simply
“observable”. In this sense, the superficially model nature of the above diagram,
suggestive of a positivist paradigm of scientificity, is somewhat misleading. To
paraphrase Pierre Manent’s opinion about Machiavelli, one might say, however,
that in the case of an author of Easton’s standing, it may be worthwhile taking
a look at this superficiality, as it has influenced and is still influencing human
minds.

It will not be an exaggeration to say that the understanding of systems analysis
which results from the above diagram corresponds to the typical way in which it is
viewed in political studies. It is assumed that “system inputs are supports originat-
ing in the environment (e.g. the payment of taxes, compliance) and demands (e.g.
reduction of unemployment)” [Zebrowski 2012:30], and thus internal and external
elements are integrated as system inputs. For example, in studies on the European
Parliament, presented as an exemplary application of the system model in a major
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publication on the methodology of research in European studies, system inputs
includ “the measures available to Polish Members of the Parliament”, while bodies
of the Parliament, the procedures and mechanism they employ were treated as the
inside of the system [Szymanski 2010:176]. This way Members of the Parliament -
who are undoubtedly part of the system of the European Parliament — were placed
outside of it, as carriers of “inputs” into the system.

The above approach is justified to the extent that — as Anatol Rapoport pointed
out — the system approach makes no restrictions as to the type of units which
may represent ‘elements’ of a system. Neither does it make any restrictions as to
the type of relationships which may exist between them. The only limitation is
the requirement that both the elements and their relationships are unequivocally
distinguishable [cf. Rapoport 1996:129]. Consequently, mezzo- and micro-level
system analyses prevailing in political studies view the political system as the
environment of the sub-system under investigation. This way, however, the
research field of political science becomes narrowed down to its core. All that
which is its actual environment, and which is therefore qualitatively different
from the system itself, is no longer included in the researcher’s perspective.
This politological reduction results in an explicitly behavioral orientation of
systems analysis. In contemporary political science, it is viewed as an approach
which may be adequately “applied to the knowledge of so-called hard problems:
institutions, social organization or structure, but is not convincing when applied
to the study of “soft” problems: the system of beliefs, meanings, norms and rules,
forms of discourse, collective mentality, etc.” [Chodubski 1999:28].

2.3. Consequences of a Reductionist Understanding of Systems Analysis in
Studying the Relationship Between Religion and Politics
The understanding of the systems perspective briefly discussed above has
significant consequences for the analysis of the relationship between religion
and politics in contemporary political studies. Firstly, it results in religion being
easily overlooked by political scientists. A small, but symptomatic example of this
problem is provided by the way in which sources of the 1989/91 breakthrough and
systemic transformation in Central and Eastern Europe were analyzed in politi-
cal studies in Poland. Referring to the most important factors determining the
genesis and development of the transformation in CEE, they list (even fifteen years
after the transformation) various, certainly important, factors, such as: transfor-
mations in the USSR, the crisis of Eastern European economy, divisions within
the Communist Party, the significance of non-confrontational groups within
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the opposition [Wonicki 2002], reforms carried out too late by the communists
[Wiatr 2006], etc. What these analyses have in common is that they do not, in fact,
consider religion worthy of note. In Polish literature on political studies, a thesis
about the key role of religion in the processes of transformation was first defended
by Edmund Wnuk-Lipiniski in articles published in the ,,Chrzescijafistwo-Swiat-
Polityka” journal in 2007 [Wnuk-Lipinski 2007].

The narrowing down of the research field to a political sub-system in systems
analysis also results in viewing religion solely as an institution (the Church,
churches) so that it is impossible to distinguish it from other subjects of broadly
understood political life. In consequence of this approach, the specific role of
religion and religious institutions is negated. A good example of this process
is the attitude to the role of churches in politics, visible in literature. Claims
that from the theoretical perspective of the relationship between religion and
politics, “it would be best if the Church actually functioned as one of the many
institutions of the civic society, not having any privileged status compared to
other (...) organizations” [Gdula 2010:73] are not isolated. On the other hand,
there are also expectations that the Church should give up offering “certain
content”, for example about morality, and should concern itself instead “with
particular forms and procedures of communal life and joint decision-making
by the citizens” [Radwan 2015]. It seems that all such proposals result directly
from narrowing down the analytic perspective to a political sub-system, and
consequently from a reductionist approach to religion and religious institu-
tions. From this point of view, as Bryan Wilson points out, there are ultimately
no Churches, as the term should legitimately be used only in relation to
“a monopoly of spiritual power on the coercive power of the political authority”
[Wilson 2016:203].

The point is, however, that in fact Churches do exist, and their identity is not
related to having at their disposal the coercive measures employed by political
power. Moreover, their role in politics cannot be reduced to struggle for power (and
much less to attending to their “own interests”, which is characteristic of interest
groups [Mazurkiewicz 2012:5-20]), and may therefore be completely unintelligible
from the perspective of typical political analysis. If we look at the approach of
John Paul II to the Eastern Bloc, we will notice that it begins with putting the
classic view of politics, in this case international politics, “in parentheses”. In
his activities, almost from the very beginning of his pontificate, John Paul II
challenged the foundations of the most reasonable — from the point of view of
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political calculations — Ostpolitik of Cardinal Casaroli [Weigel 1995:129-133]. He
did not acknowledge geopoligical necessities, so to say; instead, he took “seriously”
the framework of doing politics in Poland, whose identity had been related from
the very beginning to Catholicism. Consequently, he in fact negated the idea of
the Eastern politics of “small steps™. The papal mission almost at the very start
put politics “in parentheses”, while at the same time leading the framework in
which it was done out of the shadows. The Pope’s offensive, so to say, was evangeli-
cal: it was based on proclaiming the truth about God and man inherent to the
Christian message, together with the historical truth about Poland whose past was
inseparably related to Christianity. Its addressees were not states or institutions,
but individuals and societies. It was them the Pope addressed as their pastor, often
ignoring the accepted political custom. And it was this non-political involvement
that was of fundamental political significance, and not the political negotiations
with Wojciech Jaruzelski, or the exchange of views with Henryk Jablonski.

Summing up, the empirical and functional approach to the systems method
prevailing in political science, while being legitimate, does not capture the
complexity of political processes, particularly with regard to the role played in
these processes by religion. This is due to the fact that it always remains, so to
say, on the “surface” of the observed phenomena. In this context, Robert Esposito
points to the deficit of depth and substance in the language of political science
[Esposito 2015:67]. It hinders a proper understanding of the observed phenomena,
particularly in the case of the role of the religious factor we are interested in here®.
A political system is more than just the issue of ad hoc majority and its demands
or support. Both the form of the system and its inputs and outputs are much more
deeply rooted in the ways of thinking and understanding the world prevailing in
a given culture, including the key aspect of “pre-judgments” about what is right
and what is wrong; about the ultimate goal and meaning of life; and, finally, about
whether God exists or not.

3. Towards a ,,In-depth Systems Analysis”
The question is whether we are doomed to such a model of understanding systems
analysis. It might appear that the empirical and functional understanding of the

7 Whose acceptance may be linked to taking the edge off the Church’s criticism of commu-
nism during the pontificates of John XXIIT and Paul VI [cf. Weigel 1995: 132-133].
Simone Weil actually claimed that we can take almost every expression or term in our
political dictionary, and when we look inside, we will find that it is empty [cf. Weil 2004:
424].

8
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systemic method is fully compatible with the methodological orientation of David
Easton himself, who may be considered a representative of the empirical revolu-
tion in political science. Nevertheless, the situation is not as obvious as it might
appear. It is true that - from the vantage point of Eastonian research - a broadly
understood behavioral perspective is fully substantiated. Still, Easton’s theory also
has a great potential — which seems to have not been fully taken advantage of - of
carrying out an in-depth analysis of politics, which I suggest we call in-depth
systems analysis.

3.1. Religion and Culture in Systems Analysis

In the above context, we may want to consider the approach to culture and
religion in the area of politics presented by David Easton. He pointed out that
“the members of every society act within the framework of an ongoing culture
that shapes their general goals, specific objectives, and the procedures that the
members feel ought to be used” [Easton 1957:390]. He emphasized that ,,the
typical demands that will find their way into the political process will concern
the matters in conflict that are labeled important by the culture. For this reason
we cannot hope to understand the nature of the demands presenting themselves
for political settlement unless we are ready to explore systematically and inten-
sively their connection with the culture” [Easton 1957: 567]. This reflection
points to not only the possibility, but in fact to the indispensability of an in-depth
analysis if the system model is to be applied properly. Furthermore, analyzing
the process of politicization — not represented in the above diagram - as an
important factor consolidating the political system, the author of The Political
System underlined the fact that “the various political myths, doctrines, and
philosophies transmit to each generation a particular interpretation of the goals
and norms” [Easton 1957: 399], creating the foundations determining the proper
or expected behavior in specific political situations.

The above observation - let us make it clear — is not some kind of a research
directive detached from the systems approach, and added for no apparent reason to
reflections on the political system. On the contrary, it is consistent with the entire
logic of systemic thinking in social science, which assumes that “the regularity or
patterning of interaction becomes possible through the existence of norms which
control the behavior of the actors. (...) Indeed, a stabilized social system is one
in which behavior is regulated in this way and, as such, is a major point of refer-
ence for the sociological analysis of the dynamics of social systems” [Lockwood,
1956:135]. Social order is possible thanks to a normative order, which — even
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recognizing the legitimacy of Lockwood’s criticism of Parsons® — unless it is the
only variable, represents, together with the social stratum, one of the two key
ones. Easton was fully aware of this. He emphasized that ,,it is essential for the
viability of an orderly political system that the members of the system have some
common basic expectations with regard to the standards that are to be used in
making political evaluations, to the way people will feel about various political
matters, and to the way members of the system will perceive and interpret political
phenomena” [Easton 1957: 398].

Once we realize the meaning of normative standards, we are able to ask the
questions we are interested in concerning the political science of religion. The
accepted norms, among which “the most important are moral standards”
[Lockwood 1956:135], ultimately lead to taking the significance of religion,
together with its related anthropological or eschatological beliefs, for the political
process into account in political analysis. In this sense, systems analysis requires
depth - to uncover the sources and possible trajectories of political thought and
action, the framework conditions of such action, so to say, thus outlining the space
for a political science of religion.

At the same time, one must admit that in Easton’s model itself the issue of taking
normative standards into account has not been operationalized, and remains more
a theoretical directive than an instrument of research praxis. In other words, while the
systemic model theoretically makes it possible to take the theoretically recognized role
of religion, and the culture for which it provides foundations, seriously as an environ-
ment exerting fundamental influence on the functioning of the system, and thus
appears to be a useful paradigm for a non-reductionist political science of religion;
in the practice of political studies - as has been demonstrated above - the environ-
ment and its role are considerably restricted by a “politological reduction™ focusing
on intra-systemic inputs, or applying the systems model to micro- and mezzo-level
systems analyses, where the problem under investigation is but a fragment of a broader
political system, thus becoming the environment for the studied political sub-system.

Not aspiring to solve the problem of adding depth to the systems method in a brief
article, I would like to point to some clues which may be useful in this context,

® Talcott Parsons distinguished between three subsystems of the environment, resulting from
the functional approach: the economic and technological one (the function of adaptation);
the family one (the function of upholding models); culture, religion, art (the function of
integration) [Sztompka 1975:96].
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however. These clues, let me add, refer to the issue which political science - or
so it seems to me — has had the most trouble with, namely that of taking religion
seriously as an essential element exerting influence on the framework conditions
of a political process. Naturally, these remarks also pave the way for developing
an appropriate approach to institutional religious actors, even though - due to the
already excessive length of this article — I will not discuss this issue here.

3.2. The Environment and the System - “Time Difference”

The above-mentioned “politological reduction” of the role of the environment
(including religion) which does not fully yield to social studies comes as no
surprise. The problem with the operationalization of taking the significance of
religion as the context in which politics happens into account within the frame-
work of systems analysis seems to arise from the temporal incompatibility of
the cultural and political context. In relation to the theoretical work of Fernand
Braudel, we may notice that there are ,at least three planes. One, which we may
call A, is that of traditional history, habitual narrative, hurrying from one event to
the next like a chronicler of old or a reporter of today (...). A second plane - B - is
that of episodes, each taken as a whole: Romanticism, the French Revolution,
the Industrial Revolution (...). They can be regarded as events of long duration,
stripped of superfluous detail. A third plane - C - transcends these events: it
considers only phenomena that can be measured over a century or more. (...) On
this last level (...) civilizations (...) reveal their longevity, their permanent features,
their structures — their almost abstract but yet essential diagrammatic form”
[Braudel 1995:68]. The model of systems analysis prevailing in political science is
concerned with the short-term: that of political processes happening “right now”,
the so-called events history. The cultural context of key importance - according to
Easton himself - for understanding these processes is the dimension of long-term,
even great-term duration, revealing fundamental structures and thinking patterns
delineating its trajectories in the short time.

As we perceive this “time difference”, we discover a research directive of essential
importance for analyzing religion and politics. Namely, in-depth systems analysis
should strive towards uncovering the relationship between two levels of time:
political events studied in the short-time perspective, and transformations in
ideas and ways of thinking which determine the standards of value-judgments
and norms defining the structures of institutional operation. In this perspective,
analysis of political processes should take into account the fact that ,,the conscious
policies of men and governments are (...) deductions from our most basic ideas of
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human destiny, and they have a great, though not unobstructed, power to deter-
mine our course” [Weaver 1984:3].

A research tradition which seems to be useful in this process is hermeneutics, or,
to be more precise, the hermeneutically-oriented phenomenology'’. Hermeneutics,
as has been pointed out by Wilhelm Dilthey, is a theory of the art of understanding
manifestations of life as they are recorded in writing. This knowledge is achieved
through construction, i.e. interpretation [Gadacz 2009:130]. This is a manifest
expression of the aftermath of the exegetic tradition. Since “life is a text” which
is open to interpretation [Bollonow 1994:17], the starting point here is the specific
political phenomenon which - in accordance with the logic of the hermeneutic
circle - is subject to ever deepening analysis in the context of the entire cultural
tradition. This way, thanks to the hermeneutic circle, “the time distance from
the cultural achievements of the past is no longer an obstacle to understand-
ing” [portal 2017]. On the contrary, it allows for placing the observed phenomena
against a broader cultural context.

A good exemplification of such hermeneutics may be the perception of the
phenomenon of limited power, essential for modern democracies, in the specific
context of the Western culture. As has been pointed out by Leszek Kotakowski, the
Promethean paradigm of revolution rejects “the idea of original sin understood so
that it requires an external redemptive intervention” [Kotakowski 2006:311]. By
contrast, the ultimate reason for institutional limitation of power, e.g. in the form of
a tripartite separation, is anthropological in nature. What does it mean, however?
As has been stressed by many scholars [cf. eg. Delsol 2016, Mazurkiewicz 2017,
Gierycz 2017], a realistic anthropology makes it mandatory to respect the equal
and inviolable dignity of every person, the natural human inclination towards
good, and the universal tendency to choose evil. When trying to understand these
claims, it is necessary to discover their theological sources. The first element is
related to the Biblical belief in the creation of man “in the image and likeness” of
God, which makes man the subject of certain inherent and inviolable rights. The
two latter — to belief in the original sin which has “damaged”, but not entirely
destroyed the orientation of human nature towards good.

1 To cite Helmuth Plessner, we may say that this is — generally speaking — about under-
standing seen as insight into objects which, expressing themselves, give witness about
themselves; understanding which begins with the sensual and visual layer and penetrates
down to the essential core, being at every stage a unity of direct witness and intellection
[cf. Plessner 2018:37].
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3.3.Inputs and the Inside of the System - , Transmission Channels” and
»Borrowings”

Another path, different from the hermeneutic tradition, to uncovering the signifi-

cance of religion for the framework conditions of a political process is a method

developed, for example, by Ernst Kantorowicz and Carl Schmitt.

In his well-known treatise, Ernst Kantorowicz discusses the formula of “the king’s
two bodies” which had been upheld in England for many long centuries. It played
a considerable role in the history of England during the trial of Charles Stuart,
when “only” his natural body was executed “without affecting seriously or doing
irreparable harm to the King’s body politic” [Kantorowicz 1997:23]. How could
the king be executed without his body being destroyed? English lawyers of the 16"
century claimed that “the King has in him two bodies, viz., a Body natural, and
a Body politic. His Body natural (if it be considered in itself) is a Body mortal,
subject to all Infirmities that come by Nature or Accident (...). But his Body politic
is a Body that cannot be seen or handled, consisting of Policy and Government,
and constituted for the direction of the people, and the Management of the
public weal, and this Body is utterly void of (...) natural Defects and Imbecilities”
[Kantorowicz 1997:7]. Without going into the detailed definitions of the King’s
two bodies, which the English doctrine had done an admirable job in developing",
Kantorowicz points out that the speculations of English jurists concerning funda-
mental political institutions are crypto-theological. He asserts that “we need only
replace the strange image of the Two Bodies by the more customary theological
term of the Two Natures in order to make it poignantly felt that the speech of the
Elizabethan lawyers derived its tenor in the last analysis from theological diction
(...) [transferring the theological doctrine] to the sphere of the state the head of
which is the king” [Kantorowicz 1997:16].

A strikingly similar observation has been made by Carl Schmitt about the
national state. In his Political Theology he argues that ,all significant concepts
of the modern theory of the state are secularized theological concepts” [Schmitt
1985:37]. The way he understood it, conceptual analogy meant that meanings
assigned to a particular legal concept in the political community reflect a corre-
sponding theological concept in their structure and content. Schmitt demonstrates
this using the example of the idea of state. He proves that the concept of state

' At one point in his reflections, Kantorowicz examines the ,,Creed of Royalty” in the context
ofits ,orthodoxy”. The doctrine of the King’s Two Bodies passes the test with flying colors,
the only possible danger being that of Monotheletism. Cf. Kantorowicz 1997: 17-18.
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secularizes the idea of almighty God, reflecting his omnipotence, omnipresence,
his unity of nature in the multiplicity of persons, and even his mercy. He points
out that ,the state intervenes everywhere. At times it does so as a deus ex machina,
to decide according to positive statute a controversy [...]; at other times it does
so as the graceful and merciful lord who proves by pardons and amnesties his
supremacy over his own laws. There always exists the same inexplicable identity:
lawgiver, executive power, police, pardoner, welfare institution” [Schmitt 1985:38].
Consequently, the meanings contained in the concept of God and the very
structure of this concept have evident analogies in the concept of state [Schmitt
1985:40]. Schmitt, like Kantorowicz, notes the crypto-theological language of the
science of the state. In addition, by pointing out conceptual analogies, he claims
that concepts of key importance for the political construct have been borrowed
from the sphere of religion.

It should be added that neither Kantorowicz nor Schmitt limit their analyses of
borrowings to diagnosing an analogy between concepts or their contents. Both of
them look for possible channels of transmission; neither accepts any oversimplified
solutions in this matter. For example, while Kantorowicz asserts that “the crypto-
theological idiom was not the personal spleen of any single one among the Tudor
lawyers, nor was it restricted to a small coterie of judges” [Kantorowicz 1997:19],
and that quite on the contrary, it was a common and widespread phenomenon, he
also stresses that one should not conclude that “the lawyers consciously borrowed
from the acts of the early Councils” [Kantorowicz 1997:18]. Similarly, while Schmitt
notices the above-mentioned analogy between concepts, he emphasizes that it is
not a matter of simple reproduction. At one point, he explicitly writes that he
does not believe it to be a good example of political theology to argue that ,the
monarchy of the seventeenth century is characterized as the real that is ‘mirrored’
in the Carthesian concept of God” [Schmitt 1985:45].

Schmitt suggests another explanation of the borrowing. He agrees that ,the
historical-political status of the monarchy (...) is shown to correspond to the
general state of consciousness that was characteristic of western Europeans at
that time” [Schmitt 1985:45-46], and that the legal form of this historical and
political reality was expressed in a concept whose structure coincided with the
structure of metaphysical concepts. He believes, therefore, that religious concepts
appear in the legal system of a state indirectly through the political concepts of its
community. Theological analogies appear due to the fact that political concepts are
founded on a particular religious awareness — being the most profound basis for
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the structure of political concepts as they are being developed. Religious content
is therefore not used directly, but indirectly. Secularization of religious concepts
is related to their content being expressed in political categories, which results
from a particular shape of social awareness. For Schmitt, who asserts that the
state emerges as a result of religious wars, i.e. in the moment when the supreme
ideas forming the social perception of the world are of a religious nature, this
explanation exhausted the matter.

The analyses performed by Kantorowicz, who clearly does not contradict Schmitt’s
belief in the indirectness of the borrowing process, draws our attention to yet
another element in the process of transmitting concepts and meanings from
religion to politics. Kantorowicz emphasizes, in the context of the problem he
analyzes, that one cannot “preclude the possibility that corporational and other
concepts defining the papal power were directly transferred and purposely intro-
duced into Tudor England to bolster the royal power” [Kantorowicz 1997:19].
This way Kantorowicz points out that the transmission of religious concepts may
proceed almost “directly”. Not in the sense that a particular concept is transferred
directly from theology; what he means is rather that this may be the case of politics
using concepts which have become secularized, or partially secularized, within
the Church itself. Kantorowicz describes this process in detail using the example
of the concept of corpus misticum which, as we will recall, English jurists had
borrowed to describe the royal body'?. In the process of borrowing, an important
role is thus played both by religious and by political actors.

%

The above analyses show that political science is capable of calibrating its
research tools, both at the level of paradigms (the systems perspective), and
specific techniques (analysis of borrowings, hermeneutics), so that a non-reductive
approach can be developed to the phenomenon of religion and its role in the politi-
cal process. Objectively speaking, it is not necessary, therefore, to force political

12 Kantorowicz points out that the concept of corpus misticum, initially meaning the Eucharist
- the consecrated Host - became gradually transposed to the community of the Church, and
subsequently — always within the Church itself - turned into a “legal abstract”, a “mystical
person”, a concept which is similar, if not synonymous, to that of “fictitious person” which
the jurists introduced into the legal thought, and which can be found in the foundations of
many political theories of the Middle Ages. The observation made by Kantorowicz reveals,
therefore, that also the Church may make an essential contribution to the process of borro-
wing concepts. Not so much in the sense of creating them (which, naturally, is also the case),
but of their initial secularization which facilitates their “interception” by the secular sphere.
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studies of religion into a rigid methodological straightjacket tailored in the spirit
of Vilfrido Pareto, or to adopt an approach which negates the specific nature of
religion compared to other phenomena in broadly understood political life. At
times, as in the case of systems analysis, it is enough to take full advantage of the
potential inherent to the concept of political science. In this sense, the road of
a political science of religion seems possible, and may be an essential contribution
to the identity of politology. The only problem is that — as is otherwise seen in
positive terms — “tradition obliges”. In this case, the atheistic tradition of political
science mentioned by Boeckenfoerde needs some controversy in order to leave
the question about God open, and thus take answers to this question seriously.
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Abstract: Transformations in the theoretical and methodological inventory of
political science define the framework of reflections on the present state of studies
on the institutionality of the Church. Analyses revealing the insufficiency of
approaches proposed so far confirm the need for a more adequate perspective of
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theological and philosophical content which defines the extent component of the
concept of Church. Empirically derived descriptions of the individual elements
making up this concept, on the other hand, performed within the domain of social
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a component of the social and political process.
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Abstrakt: Przeobrazenia teoretyczno-metodologicznego zaplecza nauki o polityce
wyznaczajg ramy refleksji nad stanem badan instytucjonalnoséci Kosciota. Analizy
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wania bardziej adekwatnej perspektywy badan jej poszczegolnych aspektow.
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At the beginning of this century, the process of incorporating religious problems
into politological studies has been considerably accelerated. Its growing pace
should be understood not only as an expression of increased demand for
a quantitative description of the phenomenon of religiousness, but also for an
explanation of the increasing influence of religion on its neighboring segments
of the society. The slow, albeit consistent shifting of religious problems from
the peripheries of the research interests of political scientists towards their very
center has been accompanied by a growing awareness of the need to enhance the
theoretical and methodological resources of political science, so that exploration
of the religious element as a component of the political process may become
more reliable and scientifically accurate both in the cognitive and the pragmatic
aspect.

This self-awareness is reflected in a cautious approach, currently coming to the
foreground in scientific discourse, to the potential of scientistic and positivistic
epistemology of developing new theories.! It has determined both the genesis of
the discipline of political science, and the trends in its subsequent development.
This has been felt most fully under the influence of the theories of secularization
developed since the sixth decade of the last century. They have contributed to
popularizing a belief about the insignificance of the religious factor, whose role in
inspiring culture was waning as it clashed with subsequent phases of the industrial
society. And since this belief was also shared among political scientists, religious
problems within this discipline became marginalized [cf. Bronk 2003: 215].

The process of restoring the significance of studies on the phenomenon of religion
in political science should not be motivated by a way of thinking and valuating
as simplistic as the one which has led to its becoming forsaken. It is therefore
necessary to strive towards introducing religious problems into the very core of
the theoretical and methodological reflection typical of this discipline. So that the
emerging political science of religion may be an inherently consistent domain of
research, transparent with respect to the findings of its related disciplines.

! While the religious element is now starting to be seen as an essential element of the political
process, many scholars fail to see the inadequacy of the theoretical base which has been
employed so far. Consequently, new narrations do not, in fact, depart from those prevailing
when religion was considered a non-essential factor. For lack of space, only one reference
can be provided here: cf. Ch. Z. Mooney, The Public Clash of Private Values, in: id. (ed.),
The Public Clash of Private Values: The Politics of Moral Policy, Chatham House Publishers,
New York, London, 2001, 3-18.
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Consequently, the starting point of this study is the status quo of knowledge about
religious problems in political science. Dynamic changes occurring within the
theory of politics which determine the development of its individual sub-disci-
plines provides the proper background against which to place religious problems
in the broader context of its theoretical and methodological base. Within this
sub-discipline, a tendency has been observed not so much to consolidate the
theory and unify its methodological profile, but rather to enhance its explanatory
potential. This requires a synthesis, redefining the existing paradigms, of diverse
conceptualizations which, while divided by their “genetic” diversity, are brought
together by common points of interest in research. One of their integral parts
is the process of defining interdisciplinary perspectives in studies [Jakubowski,
Zamecki 2013: 119-122].

Further on in this study we will develop an adequate perspective of viewing the
Church as a protagonist of the public scene. We will look at the specific nature of
its social status, and its influence on the remaining actors. To this end, the Church
needs to be depicted as an institution determined both by the transcendental
dimension of religion and by the dimension limited to the horizon of the human
nature of the persons who make it up.

The last part of this study will begin with analyses typical of the ,traditional”
research approach of political science which narrows down the essence of the
institutional nature of the Church. We will then discuss selected issues in ecclesial
theology. They will pave the way for a reinterpretation of the excessively reduced
image of Church institutions in political studies. Finally, an attempt will be made
at defining the concept of ecclesial politology as a tool for exploring the religious
element in political studies.

1. Transformations of the Theoretical Framework and Methodological

Perspectives in Political Science in the Aspect of Religious Problems
With a view to restoring religious problems to the main current of political studies,
it is necessary to verify the existing paradigms of research into the phenomenon
of religion (the meta-theoretical sphere); the descriptive and normative statements
derived from these paradigms which provide the foundations for individual
theories (the theoretical sphere); and the very structure of the research process, the
sequence of steps in the procedure, and the employed instruments (the method-
ological sphere).
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The above tasks involve an intra-disciplinary reflection on the theoretical and
methodological status quo of political science. The pluralism of epistemological,
theoretical and methodological views and orientations, inherent to its genesis
and history, keeps deepening. Established traditions are being joined by new
approaches. Often the objective difficulty becomes manifest of assigning individ-
ual perspectives to particular sub-disciplines of political or related sciences. This
results from a relative freedom in combining theoretical content with the formal
rules of various disciplines of science. And the study subject defined within the
respective frameworks of each of these approaches goes beyond the traditional
division of the field of study. This way, political science becomes an area of peculiar
transformations. The growing distancing from theories and methodologies
modelled on the ideals of natural sciences - the behavioral or the functional and
systemic one - is accompanied by a belief in the need for research inspired by the
achievements of humanistic and social sciences.

Among standpoints challenging the advisability of upholding an excessively
idealized model of political science, with its inherent narrowing down of the
object of study, there are representatives of historical institutionalism (1); cultural
theories (2); the analytical theory (3); as well as critical and normative theories (4).
According to critics, the process of defining the object of study in political science
should be considerably expanded. Each of the perspectives listed above approaches
this task in a different way.

In the case of (1), the subjective aspects of actors on the political stage are moved
to the foreground. Satisfactory insight into their activities can only be achieved
when they are studied jointly as a component of a broader historical and social
process. The postulated way of viewing the studied phenomenon in the context
of its direct and indirect environment enables capturing interactions between
participants of the social exchange in the perspective of the influence of values
and norms on the course of events under investigation. An additional benefit
of the contextual approach is due appreciation of the contingent factor, which
sometimes becomes the causal factor of the examined phenomenon. It does not
always correspond to the linear model of development, however, which makes it
more difficult to anticipate results in the field of influence due to factors which
are otherwise considered as causative.

In the light of the perspective proper to (2), the significance of procedures
reflecting the subjective specificity of participants in the studied social and
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political process becomes more manifest. This becomes possible as the cultural
context is taken into account, particularly its normative and axiological layer.
It determines various (political/religious) identities, and leaves its mark on
particular contexts of the studied processes, for example socio-economic, or
cultural and religious ones.

In approach (3), the complexity of politological problems requires the development
of a conceptual framework adequate for the object of study. It should always be
built relying on an interdisciplinary combination of perspectives. So that first
a set of concepts is defined which pave the way for capturing and explaining the
essence of the studied phenomenon. Particular attention is paid here to a critical
analysis of individual concepts. Abstract meanings which add precision to selected
aspects of the studied object may considerably expand the explanatory capacity of
a particular research procedure. This is achieved mainly through analyses of the
genesis of individual expressions, and the evolution of content which broadens or
narrows down the meaning of a particular concept depending on the context in
which it is used.

Finally, perspective (4) raises the awareness of those aspects of the examined reality
which are important from the social point of view. It is postulated that concrete
social problems should be taken into account in politological studies. This means
it is necessary to shorten the distance between political science as a reflection on
the condition of the society and the society itself. Its representatives should be
able to benefit from the explanations offered by political scientists, thus enriching
their knowledge and worldview. Another important postulate in this approach
is that of combining the theoretical perspectives which are believed to be the
most useful within the chronological and spatial boundaries of a particular study
area. This applies also to the use of notions derived from mutually contradictory
perspectives. This postulate reflects the belief that even contradictory standpoints
may supplement one another, which can be achieved when elements of contrary
notional apparatuses yield to reciprocal penetration [cf. Jablonski 2015: 15-18].

Summing up: there is a broad range of coherence between views held by represen-
tatives of similar standpoints. In the light of a perspective encompassing the whole
of the discourse summarized here, excessively idealized ideals of scientificity,
referring to positivist empiricism and rationalism, definitely lose their power of
persuasion. The theories, models and methods which they inspired have detached
political science too much from the reality it purports to investigate. This happens
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mostly due to the “purifying” selection of facts and values, which has considerably
reduced the range of aspects of the studied object which are taken into account.
Consequently, a very dangerous tendency has spread, visible in the area of studies
on religious phenomena. Research projects have not so much been the result of an
effort to describe and explain real problems, but a reflection of hypotheses - those
which could be formulated within a particular theory — and the test causality of
the corresponding research method [cf. Zenderowski: 2014: 1551].

The critical attitude to empiricism which is now becoming manifest does not
mean a deprecation of the very point of carrying out empirical studies. On the
contrary, the postulated changes of the theoretical and methodological status of
the discipline discussed here should be understood as an expression of concern
about adjusting empirical studies to the specific nature of the social and political
segment. More precisely, to the relationship, defining this specific nature, between
elements of the factual and axionormative layer. The introduction of a valuat-
ing element into the theoretical framework of the research procedure weakens
the predicative force of theories in political science, as it means giving up on
attempts at explaining the studied phenomena by reference to the cause-and-effect
relationships arranged along the line separating the independent from dependent
variables. With an accurately captured hierarchy of relationships, transforma-
tions observed on the one side of the category of variables automatically cause
corresponding changes on the other side, which can be reflected using statistical
models. This unfortunate drawback of such a research approach is compensated,
however, by the possibility of making an appropriately extensive and in-depth
description of the study object. This possibility is expressed in the emphasis placed
on the complexity of factors which together influence selected aspects of the
studied reality, so that their description always situates the essence of the studied
phenomenon in the broader context of the interdependencies and mutual influ-
ences which form its environment. In contrast to the criticized model of natural
sciences, this new model is much more sophisticated. It appears, however, to be
a better tool for the ultimate explanation of the examined phenomena, which often
take the form of hierarchically ordered structures of an axiological and normative
nature [Hajduk 2001: 220-222].

The above dynamics of transformations in the theory and practice of political
studies undergo constant fluctuations. They are driven both by the increasing pace
of changes within the social and political community, and by the permanent crisis
of the scientific identity experienced by political scientists. This crisis is a result
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of the alternating influences of paradigmatic models in the practice of science.
It goes back to the beginnings of contemporary science, marked by the values of
Enlightenment, and is expressed most fully in a commitment to keep improving
the scientific repertory. The goal is to ensure that new embodiments of the general
criteria of scientificity in concrete structures of research procedures enable a more
in-depth analysis of the explored reality. In her criticism of certain aspects of this
process, Barbara Krauz-Mozer, abstracting from strictly methodological problems,
considers the theory of political science we are concerned with to be an insuf-
ficiently developed research tool, inadequate considering the fast transformation
of the reality around us [Krauz-Mozer 2015: 5].

To endow this pessimistic assertion with an optimistic interpretation, it should be
said that the theory discussed here, as Krauz-Mozer has admitted herself in fact,
must not be understood as a set of solutions defined once and for all, in a “finished
and closed form”. Rather, it is a collection of their constant redefinitions (modifica-
tion of existing meanings, adaptation of novel ideas, development of pioneering
perspectives, discovery of previously ignored aspects of the studied reality, creation
of successively improved models). Such redefinition takes the form of a process
described in source literature as continuous theorizing [ibid.].

The materialization of this process opens up a perspective of rethinking the issue of
religious problems as the subject matter of studies in political science. Considering
its subjective and objective determinants, as well as its characteristic complexity, it
must be concluded that the empirical and rational model of science has proved to
be an insufficient tool of research. Its characteristic conceptualization of religious
problems has, as has already been mentioned, excessively reduced the meaning of
the religious element as a component of social and political processes. This is due
to the reduction, proper to the Enlightenment, of the phenomenon of religion to
a strictly rational dimension. Another important limitation of the said paradigm
is the consequence of applying the methodology - adequate to its requirements
— of the research procedure. The essence of this approach is determined by the
significance attached to empirical studies. They play the primary role first of all in
the process of defining and setting the boundary conditions of a particular study
object. Consequently, the development of political studies in the area of religious
problems has been exposed to the limiting effect of excessive subordination to
the rigors of natural sciences. This way, the research area has been systematically
narrowed down to a set of empirically verifiable issues, theorems, normative direc-
tives and hypotheses.
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The submission of religious problems to the requirements of this procedure
has resulted in its secularization. It has become secularized in the sense that
a relatively stable set of theories and methods, limited to those which could be
empirically verified, has led to a distorted insight into the complexity of the
phenomenon of religion. This distortion resulted from focusing on those aspects
of the phenomenon which confirmed a previously assumed thesis; aspects which
attested to the decline of the social significance of institutions representing
religion and the real influence on the social and political process (in accordance
with the paradigm of secularization). As a consequence, political scientists have
been left helpless in confrontation with facts — the growing influence of the
religious factor on the public forum which has been witnessed since the second
half of the last century. It is described in source literature as a resurgence, and
extends from the local dimension (Khomeini’s revolution in Iran), through the
regional one (the transformations initiated in Poland which ultimately led to
the fall of communism in Central and Eastern Europe), to the global dimension
(political Islam whose influence has been indisputable at least since the events
of 9/11/01).

Summing up, it should be noted that in result of the community’s self-reflection,
the paradigmatic assumptions which are responsible for the marginalization of
religious problems in political studies have been redefined. The new perspectives
which are opening now make it possible to look at the phenomenon of religious-
ness in a broader context of multiple-layered factors influencing the political
process. This expansion corresponds to a gradual departure from the scientistic
and positivistic ideals of science, whose application has led to an excessive formal-
ization of its conceptual apparatus and research procedures. They have proved to
be inadequate when applied to the subjective determinants of religious problems,
and have led to an excessive reduction of the examined manifestations of religious-
ness; particularly to an excessive detachment of religious actors from the natural
social context, failure to take into account elements which determine the nature
of religious phenomena, underestimation of the influence of the transcendental
element on the social and political process. These transformations of the theoreti-
cal and methodological status of political science bring political scientists closer
to recovering the lost subjectivity of the religious element in their studies. One of
the most important, due to its being the first, step which makes this possible is to
redefine the subject matter of political studies. In the next part of this paper, an
attempt will be made at suggesting relevant redefinitions, be it in a field narrowed
down to the notion of the Church.
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2. Creating a Perspective to Enable Defining the Church as the Study Object
of Political Science

The basic difficulty in operationalizing the concept of the Church for use in political
science is a resultant of general problems with capturing its essence in a definition.
Even in the area of theological sciences, it is difficult to find someone who would
dare present a definition of the Church in the form of a single, concise formula. It
is even more difficult to find specialists who would accept such a formula as not
falling into one-sidedness. So that it integrates all essentially relevant designates
of the concept, i.e. denotations of its constitutive features. Consequently, theolo-
gians most often limit themselves to listing a set of descriptive and normative
features. They emphasize only selected aspects of the multi-dimensional ecclesial
reality, which derive their significance from the context delineated by the problems
under investigation. A similar strategy was adopted during Vatican II. In order to
eliminate the possibility of falling into the trap of oversimplification, for example
by focusing excessively on one aspect at the cost of another, the idea of providing
a single, conclusive definition at the starting point of ecclesiological documents
was abandoned. Instead, a set of mutually complementary descriptions was used,
borrowed from authors representing subsequent (Biblical, patristic, ecclesiologi-
cal) stages in the development of the theological thought [Jarosz 2013: 29].

Since in the area of theological science, the way the concept of the Church is
defined depends on the context of particular studies, it appears that an analogous
approach should be adopted in political science. Thus, the definition of the concept
of Church for use in political studies should be based on a skillful abstraction of
its comprehensive reality from different aspects, always placed against the broader
background of the Church’s participation in the social and political process. This
way of arriving at a definition capturing the object of study entails the need for
generalizations. Which inevitably leads to reduction. Nevertheless, such gener-
alizations are not the same as abstracting solely from empirically observable
aspects of the ecclesial reality, along the line of attempts made during the rule
of the empirical and scientistic paradigm. Quite on the contrary, such efforts
may also refer to elements of the supernatural stratum of the Church which are
beyond sensory perception. Insight into this stratum becomes possible thanks
to an analysis of the religious beliefs of the members of the ecclesial community
included in a particular research procedure.

In view of the above, at the starting point the research procedure employed by
political science should take into account the axiological and normative aspects
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of the ecclesial reality. This applies to the ideological layer of the Church, its insti-
tutional and functional layer, as well as the broad range of social and cultural
associations linking religion represented by the Church with the sphere of public
and political life. It is therefore necessary to draw inspiration from the theological,
philosophical, and humanistic reflection. This procedure cannot be identified,
however, with mechanically transferring the conceptual apparatus of theology
or its inherent methodological principles into the area of political science. It is
necessary, therefore, to perform analyses aimed at transposing theological and
philosophical meanings and senses so that the actual content of particular concep-
tualizations, e.g. theological ones, may find its equivalent in the content of the
politological designates which denote them. Designates which satisfy the criterion
of rationality proper to social sciences.

One advantage of such a starting point is precise determination of the exten-
sion of the concept of Church, i.e. the set of constitutive elements making up its
structure. Its typical focus on the normative aspect prevents, however, the identi-
fication of features characteristic of the individual components of this structure.
Consequently, in order to define the content of this concept it is necessary to
provide another series of in-depth descriptions and explanations. As they refer to
empirically observable properties of the individual parts of the structure, they may
become the subject matter of descriptively-oriented studies. Wherefore the next
phase of building a procedure of research into the complex ecclesial reality requires
taking advantage of the potential of social sciences. Thanks to the instruments
employed within their framework, it is possible to precisely determine the specific
nature of a selected aspect of the Church structure, for example the institutional
one. The insight thus arrived at into the multiple-layered reality of the concept
of Church integrally combines elements of its supernatural superstructure with
elements of its natural “base” [cf. Krélikowska 2010: 65].

The primary feature of the Church as an object of politological studies is its
teandric nature, i.e. the necessary and close relationship between its spiritual
and temporal elements. The former expresses man’s vertical orientation towards
transcendence and is understood by members of the community as man’s
personal relationship with God. The latter fits within the horizon of interper-
sonal relationships; providing that such relationships are perceived by members
of this community as indispensable for the formerly mentioned relationship
between God and man to exist. A brief definition, which nevertheless captures
the very essence of this relationship, may be formulated in reference to reflections
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concerning the radically redefined moral authority of the Church. According to
Johannes A. van der Ven, this redefinition has been accomplished in the early
modern times under the influence of dramatic social and cultural transforma-
tions. In van der Ven’s perspective, the Church is a human community which is
becoming like other social institutions in the circumstances of the contemporary
secularized - and, it should be added, globalizing — world. It is nevertheless
distinguished from these institutions by its exceptional vision and mission [Ven
1997:18]. In other words, while the Church is a human community, it implements
divine plans of salvation.

Summing up: the theological reflection referred to in the first part of this
paragraph refers to the teandricity of the Church. It becomes manifest in the
light of two perspectives. The first one refers to the concept of community, which
means man’s direct relationship with transcendence which may only exist within
the community of the Church. The second one refers to the concept of commu-
nity referring to the internal organization of ecclesial unification and its contacts
with representatives of its environment [Baniak 2010: 7-8]. In accordance with the
conclusions emerging from this juxtaposition, in order to define the Church as
an object of political studies it is necessary to harmoniously combine its constitu-
tive elements: the communal (supernatural) and social (natural) one. Therefore,
processes employed to develop appropriate research procedures must include
analyses of the normative aspects of the institutional nature of the Church. When
they are taken into account, a point of reference is established for subsequent stages
in the research procedure which, depending on the studied aspect of the ecclesial
reality, are aimed at selecting the right set of instruments.

3. Substantive Implications of the Broadened Perspective in Defining the
Concept of Church
The discussed perspective of viewing the Church as the subject matter of political
studies has resulted from the conviction about the insufficiency of approaches
employed so far. Due to their scientistic and positivistic origins, they were not
capable of providing comprehensive descriptions and explanations of the complex
ecclesial reality. Consequently, the Church had been reduced to a pressure group.
It became an actor single-mindedly committed to promoting certain rights and
privileges; an exploiter of strategies and measures typically employed by similar
organizations competing on the public forum. This picture oversimplifies the
reality of the Church’s involvement in the public sphere, however. First of all, it
fails to take into account its many irreplaceable functions. Furthermore, one must
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bear in mind that the praxeology of typically ecclesial activity is a much more
sophisticated form of activity than the methods of social engineering employed
by various pressure groups.

In order to confirm the legitimacy of the above arguments, a critical analysis will
be carried out of Paul J. Fabrizio’s study entitled: Evolving Into Morality Politics: U.
S. Catholic Bishops’ Statements on U. S. Politics from 1792 to the Present [id. 2001:
73 - 90]. The study is concerned with the evolution of the participation of Catholic
bishops in the U.S.A. in influencing morality politics, and is based on an analysis
of their pastoral letters. Its starting point is the conviction about the great power of
ecclesial influence. It has been achieved through an evolutionary adaptation of the
religious community headed by the bishops to the dynamics of change in its environ-
ment. In accordance with the thesis put forward in the study, Catholic bishops are
a non-economic interest group. Due to their privileged position in the hierarchical
structure of the Church, they have become part of the social and political estab-
lishment. They have achieved this status just like representatives of other pressure
groups: the gradually increasing acceptance of their active presence on the public
forum has contributed to an increase in the capital of social trust. This increase has
subsequently been materialized by forming a system of political pressure.

The author of the study has adopted the method of historical analysis, focus-
ing on the participation of the religious community headed by members of the
American episcopate in the process of shaping moral politics. In accordance with
this perspective, the management of influence exerted by the Church is a resultant
of the evaluation of its social status earned by the bishops. Consequently, in the
first phase of the instutionalization of the Catholic Church (about a hundred years
after gaining independence), the bishops adopted the attitude of withdrawal and
defense of their status quo. This was the consequence of a relatively low number of
Catholics. Addressing the authorities and the society at large, the spiritual leaders of
the Church tried to point out the role of Catholics in achieving prosperity. It was only
in situations of locally demonstrated hostility, by referring to the religious roots of
secular authority, that they called for respecting the freedom of practicing one’s faith.
A similarly defensive attitude was adopted with regard to the issue of property rights.
The faithful were never addressed with appeals for active political participation.

The gradually growing social significance of Catholics which has become appar-
ent since the beginning of the twentieth century began the second phase in the
organization of the Church’s morality politics. One of the major arguments for
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legitimizing the increasing status of the local Church was its loyalty to the state,
demonstrated during both World Wars. It was with a markedly increased assertive-
ness that the bishops began to influence morality politics, mainly by introducing
references to Christian values and norms into the public debate. Nevertheless, lay
Catholics were still not called upon to become politically engaged. General appeals
were made instead, addressed to political decision-makers.

Finally, the third phase of full involvement in shaping morality politics was initi-
ated with a negative reaction to the legalization of abortion. The immediate cause
for the radical change in the bishops’ participation in shaping morality politics was
the Federal Supreme Court’s ruling in Roe v. Wade (1973). It caused an unprec-
edented liberalization of anti-abortion regulations, which according to the Court’s
ruling had violated the right to privacy guaranteed by the 14" Amendment to the
U.S. Constitution. Since such a radical change in legal regulations dealt a blow at
the foundations of Christian morality, the bishops entered into an open conflict
aimed at delegalizing abortion. A large-scale, long-term campaign was launched.
This was possible by taking advantage of the high social status of the Church.
Using the capital of social trust, the bishops initiated a complex pressure system.
The key role was assigned to the lay faithful. They began directly lobbying political
decision-makers, and indirectly influencing members of various social groups
through media campaigns, charity initiatives, and in particular by assistance
provided to high-risk women. This phase culminated in the American episcopate
transforming into a non-economic pressure group.

Summing up, it must be admitted that while similar analyses substantiate the
thesis proposed in the discussed study, the picture of the Church community
and of the bishops who lead it is essentially similar to that of communities and
leaders of other social institutions, particularly organizations of the third sector.
Therefore, the task taken up in the next part of this paper will be to expand this
insight in order to recover the lost elements of the religious nature of the institution
of the Church itself, and of its episcopate.

A particularly delicate issue is that of the nature of the ministry performed by
bishops. When approaching this issue, it should be noted that even the term
“ministry” situates the leadership activities performed by bishops in a typically
religious sphere. The sphere of sapiential rather than instrumental rationality.
Consequently, the “work” of the bishop should be understood as the resultant of
the commitment, proper to the Church, to a system of interpersonal links and
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connections, always established within the ecclesial network of relationships and
bonds which is supposed to enable and systematically enhance communication
with transcendence. Just like all other members of the community, a bishop is
a beneficiary of the vertical communication - occurring within the inner life of
the ecclesial community - between man and God [Ratzinger 2004: 49n]. This was
emphatically expressed by Saint Augustine when he said: “for you, I am a bishop,
with you, I am a Christian” (Sermon 340). The essential equality of all members of
the Church highlighted here does not correspond to a separation between bishops
and the faithful. Their jurisdiction is limited in many aspects by mechanisms
which serve to ensure the community is oriented towards transcendence?.

From the point of view of morality politics, an area in which the bishops’ power
is limited by restraints of particular significance is the Church’s moral teach-
ing. In accordance with the dialectics of the above-mentioned study, the college
of bishops, remaining in unity with the Pope, has almost unlimited power to
determine the content and extent of the moral teaching of the Church. This state
of affairs is confirmed by relevant canons of the Church law, to which the author
of the study referred when defining the essence and scope of a bishop’s ministry.
The introduction of canonical regulations into the ecclesiological perspective to
provide their substantiation somewhat complicates the situation, however. The
structure of teleological knowledge is not a static collection of moral obligations
passed on by tradition, defined by duly authorized persons who rationalize
the content of that tradition. On the contrary, both theology and morality are
spheres of a continuous search for such an interpretation of this tradition as to
make sure that the unchangeable and timeless transcendental values stored in
its repository are properly communicated in the religious message. A message
which is sufficiently adequate in particular social and cultural conditions to ensure
that the Church can freely fulfill its mission. Such interpretation is not so much
a rationalization, therefore, but rather a revelationalization, i.e. a set of acts which
reveal, “in the context of revealed truths, the natural knowledge about man and
his reference to the Absolute” [Hajduk 2001: 223].

The process of arriving at definitions capturing principles which are morally
obligatory in a particular place and time is very complex. All members of the

2 The history of the Church provides numerous examples of a dangerous discontinuation of
mechanisms limiting the bishops’ power. In the period analyzed here, however, excessive
clericalization of relationships within the Church are definitely being abandoned (particu-
larly since Vatican II).
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Church community participate in this process. Not by way of a democratic major-
ity, but of an asymmetrically shared responsibility oriented towards transcen-
dence. The most important part of this structure is made up by two communities
directly responsible for interpreting the sources of revelation, namely the bishops,
acting in unity with the Pope, and theologians. Both, enjoying their respective
autonomy, interact with one another so that the normative aspects of the bishops’
teaching, focused around the whole of the experience faith of members of the
ecclesial community, remain in an interactive exchange with descriptively oriented
contents of theological studies, aimed at systematically deepening the understand-
ing of truths of the faith and morality. The axis of tensions accompanying interac-
tions between members of these two communities is balanced by the influence
of a third community, that of the faithful. More precisely, the sensus fidei they
provide verifies the assertions made by the two institutions by continuously refer-
ring the regulations they develop to the existential experience, or, in other words,
by implementing the obligatory content of individual regulations in individual
and social life. This structure represents a transmission belt, so to say, of defining
moral obligation. While bishops play a very important role within this framework,
other members of the Church community do not remain on the margins of the
process of looking for optimum forms of giving witness. The described structure
of multi-lateral communicative references considerably diminishes the bishops’
alleged arbitrariness in making decisions of key importance from the moral point
of view. Thus, they cannot be said to be a privileged elite furthering their own
interests above the heads of the faithful. Rather, they are mediators whose overrid-
ing goal is to uphold the transcendental element in the horizon of interpersonal
communication, maintain the inner unity of the Church community, and socialize
religious faith. An indispensable part of this last element is internalization of
moral principles by both the faithful and members of the external environment
of the Church.

At this point, some critical comments should be made concerning the concept of
moral politics adopted in the discussed study. It has been narrowed down to the
political play between the advocates of competing worldviews, in which the key
role is played by political power, as it creates compromise-based legal regulations
[Mooney 2001: 3-5]. In the perspective of the Church, however, morality politics is
but a narrow section of the broader phenomenon of morality. Its dominant part is
the essentially autonomous space of man’s conscience, standing on the threshold
of politics, being the immanent capacity of human beings to distinguish between
that which is morally right from that which is morally wrong. It is this sphere
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of the autonomy of the conscience which is the area of the Church’s particu-
lar engagement. Therefore, the depiction of officials representing the Church
as players on the field of morality politics without making any reference to the
orientation of the community they represent towards the special activity within
the meta-political sphere is unjustified. Formation of the conscience is the object
of day-to-day concern and diligent effort of members of the Church community,
including bishops. And direct interventions in the shape of morality politics are
made in emergency situations, when fundamental principles of universal ethics
are violated.

Summing up: the ecclesiological content introduced above has considerably
expanded the perspective of studying the Church as a participant of morality
politics, thus weakening arguments for viewing bishops and the Church commu-
nity they represent as a non-economic pressure group. This has confirmed the
need to explain the ecclesial reality in reference to the mutual interaction between
the natural and the supernatural element.

Conclusion

Ecclesial politology is a perspective of studying the Church as a participant of the
political process. It stems from the inner transformation of the theoretical and
methodological status quo of political science. The goal of ecclesial politology is
to remedy the excessive formalization of existing research procedures. This is
accomplished by systematically adding to its conceptual apparatus, in order to
enable capturing the religious and spiritual element which escapes direct observa-
tion. The need to take into account the transcendental element as a component
of the social and political process results from the fact that by leaving its mark on
the institutional nature of the Church, it determines the specificity of influences
generated within the ecclesial community on its environment.

The ambivalence resulting from the unification of the supernatural and natural
elements present in the Church influences the inner complexity of ecclesial politol-
ogy as a research tool. On the one hand, it is determined by a layer extending
beyond that which is temporal; on the other, by being immersed in the reality
of a particular place and time. Insight into the former makes it possible to take
advantage of the normative reflection proper to theological, philosophical and
humanistic sciences; insight into the latter — that of empirical social sciences.
The employment of both perspectives is expressed at the first stage in formulat-
ing an operative definition of the concept of Church, which is always developed
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in the context of a particular research problem. In the next stage, it consists in
supplementing this insight by employing an empirical research method which
makes it possible to articulate the content-based component of this definition.
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Abstrakt: Artykul przedstawia argumenty wskazujace na prowadzenie wobec
Afryki polityki zmierzajacej do zmiany percepcji kwestii dotyczacych etyki
seksualnej. W imie umacniania bezpieczenstwa, zréwnowazonego rozwoju czy
wolnosci postulowane sg rozwigzania zmierzajace do popierania aborcji, stoso-
wania srodkéw antykoncepcyjnych zaptodnienia in vitro, sterylizacji czy edukacji
seksualnej. Mozna sadzi¢, ze kraje wysoko rozwiniete usiluja narzuci¢ krajom
ubogim polityke ludno$ciows, sprzeczng z zasadami etyki i prawami czlowieka.

Stowa kluczowe: Afryka, ONZ, prawa reprodukcyjne, zdrowie reprodukcyjne

Abstract: The article presents the arguments demonstrating that Africa is
subjected to the politics aimed at changing the perception of the issues concern-
ing sexual ethics. In the name of improving security, sustainable development or
freedom, some legal solutions are proposed, aimed at supporting abortion, using
contraceptives, in vitro fertilization, sterilization or sexual education. One might
think that developed countries are trying to impose on poor countries population
politics which contradicts the principles of ethics and human rights.

Keywords: Africa, UN, reproductive rights, reproductive health

Introductory remarks

A silent drama keeps on unfolding and rapidly gaining momentum in developing
countries, first and foremost in Africa, in the name of soft or human security,
sustainable development, democratization, liberty, equality and human rights.
Global governance is enforcing the agenda of the 1994 Fourth World Conference
on Population and Development, the Cairo conference, in Africa more forcefully
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than in any other continent: sexual and reproductive health and reproductive
rights (SRH and RR).

SRH and RR, which have become, in 2015, the agenda of the Sustainable
Development Goals - the “framework” of international cooperation until 2030,
have been fully integrated in Panafrican development policy frameworks since
the inception of the African Union in 2002, and until 2063.

SRH and RR activists are all the more determined to “join forces and redouble
efforts” [Maputo Plan: 11] in Africa than the UN predicts that the African popula-
tion will represent 40% of the global population by 2100 [WPP 2017]. These
estimates take into account the drastic measures set in place and implemented by
the population establishment to reduce African fertility rates: their own prediction
is that by the end of the century, the African fertility rate will have dropped from
its current rate of 4.7% to 2.1%.

Population concerns, when real, need to be addressed in respect for the family as the
basic unit of society, and for the right and duty of a “responsible transmission of life”
[Gaudium et spes: 51] which respects the biological processes. Governments must
enact “laws which will assist families” and educate “the people wisely so that the
moral law and the freedom of the citizens are both safeguarded” [Paul VI 1968: 23].

Africaisin alife and death combat. The sense of the family, motherhood, fatherhood,
brotherhood, children, the sacredness of life defines the African soul. The strength of
African cultures, however, contrasts with the weakness of African political institu-
tions and their permeability to foreign, culturally and morally destructive, agendas.
Dramatically enough, African institutionalization has been hijacked and does not
go the way of representing the African peoples and cultures. But how could it?
Representation has disappeared from the political vocabulary and practice of the West.

The 2017 UN population prospects: Africans to represent more than 40% of
the world population by 2100
The 2017 report of the UN Department of Economic and Social Affairs (DESA)’s

»]

Population Division, “World Population Prospects, the 2017 revision™, contends

! Having no means to verify the accuracy of DESA’s figures on the one hand, and keeping in

mind the unchanged population control objectives of the UN since the 1960s on the other,
we invite our readers to a certain prudence in the assessment of the demographic data and
projections we present in this article.
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that the 2017 population of Africa (1.256 billion) represents 17% of the world’s
current population (7.55 billion), almost twice that of Europe (742 million), and
three and a half times that of North America (361 million). In 1950, by contrast,
the African population (221 million) was about half the European population; it
was then only slightly over the size of the North American population.

According to DESA’s medium-variant demographic projection, the African popula-
tion will have grown to 4.468 billion by the end of this century. In 2100, it will
represent more than 40% of the world’s projected 11.184 billion. It will then be almost
seven times that of Europe (projection of 653 million in 2100) and nine times that
of North America (499 million). In the meantime, the population of Asia (4.504
billion in 2017) will only have increased by less than 300 million (4.78 in 2100): Asian
population is projected to start decreasing by mid-century. Hence “beyond 2050,
Africa will be the main contributor to global population growth” [WPP 2017: 3].

“More than half of the anticipated growth in global population between now and
2050 is expected to occur in Africa” [WPP 2017: 3]. Among the ten countries
accounting collectively for more than half the projected world population increase,
six are African: Nigeria, DRC, Ethiopia, Tanzania, Uganda and Egypt. Over the
same 2017-2050 period, “the population of 26 African countries are projected to
reach at least double their current size. For six African countries, the populations
are projected to increase by 2100 to more than five times their current size: Angola,
Burundi, Niger, Somalia, Tanzania and Zambia” [WPP 2017: 13].

The projected population growth of Africa in the 21* century is attributed to
several factors. First, Africa currently “has the youngest age distribution of any
region™ “children under age 15 account for 41 per cent of the population in 20177
“young persons aged 15 to 24 account for an additional 19 per cent” [WPP 2017
10]. Africa, secondly, is the continent where fertility levels are highest. “Of the 22
countries with relatively high levels of fertility in the most recent period, 20 are
found in Africa and 2 in Asia” [WPP 2017: 6]. What DESA calls “the adolescent
birth rate” (births per 1,000 women aged 15-19) “in 2010-2015 was highest in
Africa, at 99 per 1,000 women” [WPP 2017: 14]. Thirdly, of course, Africa’s contra-
ceptive prevalence rate2 is the lowest among the regions of the world. According
to the Maputo Plan of Action, the continental rate is currently 28%.

2 WHO defines contraceptive prevalence as “the percentage of women who are currently using,
or whose sexual partner is currently using, at least one method of contraception, regardless of
the method used. It is usually reported for married or in-union women aged 15 to 49”.
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Africa more than ever a priority target for the population establishment

The DESA African population growth estimates just exposed above do take into
account the projected results of the efforts of the population establishment to bring
about “a substantial reduction of fertility levels in the near future” [WPP 2017: 4].

DESA projects, first, a significant fall of Africa’s population growth rates: in recent
years, reads the report, the population of Africa has had “the fastest growth among
all regions, increasing at a rate of 2.6 per cent annually in 2010-2015”. However,
this rate “is beginning to fall and is projected to reach 1.8 in 2045-2050 and 0.66
in 2095-2100” [WPP 2017: 4].

DESA projects, secondly, a drastic fall of the continent’s fertility rates: Africa’s
total fertility has already fallen “from 5.1 births per woman in 2000-2005 to 4.7
in 2010-2015” [WPP 2017: 12]. DESA’s medium-variant projection “assumes that
fertility in Africa will fall from around 4.7 births per woman in 2010-2015 to 3.1
in 2045-2050, reaching a level slightly above 2.13 in 2095-2100” [WPP 2017: 4]. The
dramatic projected decline of Africa’s fertility rate implies a dramatic and quick
rise in Africa’s contraceptive prevalence rate over the next decades.

Following its own logic, DESA concludes that “to achieve the substantial reduc-
tions in fertility projected in the medium-variant, it will be essential to support
continued improvements in access to reproductive health care services, including
family planning, especially in the least developed countries” [WPP 2017: 6].

Since the invention of modern contraception at the end of the 1950s, the popula-
tion establishment has been going all out to control African population growth
through coercive and morally illicit means. The new strategy they adopted in
1994, at the Fourth World Conference on Population, better known as the Cairo
Conference, ruthlessly implemented ever since, will not only have as an effect the
fall of fertility rates: it will produce an irreversible corruption of youth morality
and cultural decadence.

In later sections of this article, we will expose how African health ministers and
African heads of state integrated the full-fledged agenda of the population estab-
lishment and the global sexual revolution activists as a priority and at the very
heart of continental and therefore national health policies until 2063. They did

> Asareminder to our readers, 2.1 is the replacement level fertility in developed countries.
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it not out of their own will, but under the political and financial pressure of the
globalist neo-colonizers.

In Laudato Si, Pope Francis reaffirms the view of the Church on population
issues: “Yet ‘while it is true that an unequal distribution of the population and
of available resources creates obstacles to development and a sustainable use of
the environment, it must nonetheless be recognized that demographic growth is
fully compatible with an integral and shared development.” To blame population
growth instead of extreme and selective consumerism on the part of some, is one
way of refusing to face the issues” [Francis 2015: 50].

“Sexual and reproductive health” to potentially provoke full scale sexual
revolution in Africa4

A reminder of the content of the Cairo agenda imposed on Africa - of SRH and
RR, is in order here. In 1994, the Cairo conference provided the transnational
agents of population control with an alleged global political consensus on a new
demographic perspective called “sexual and reproductive health” and “reproduc-
tive rights”. The UN called it a “globally normative consensus”, a “framework”.

Under the leading impulse of the International Planned Parenthood Federation
(IPPF), Cairo operated a Copernican turn in global population policies: from the
coercive, top-down demographic approach of the 60s, 70s and 80s focused on
numbers to an approach deceivingly qualified as “people-centred” and “focused
on people’s needs and rights”.

The new perspective integrates population control goals but hides them within
a broader agenda. Its moral, anthropological and cultural challenges are far more
pernicious: the globalization of the western sexual revolution.

Incidentally, let us remark that some prolifers tend to equate sexual and repro-
ductive health and reproductive rights plainly with “abortion”. They need to be
challenged to recognize that these euphemistic expressions in fact hide the whole
spectrum of ingredients necessary to provoke a full-scale sexual revolution in
developing countries. Let us spell these ingredients out:

* This section draws on previous writings of the authors on sexual and reproductive health,
inter alia on The globalization of the western cultural revolution, key concepts, operational
mechanisms, chapter 3, and on Twenty Years of Sexual and Reproductive Health and Rights
in Africa.
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1) “universal access” to the “full range” of contraceptives (including so-called
“emergency contraception”) [see: Suaudeau 2010] irrespective of age and marital
status;

2) so-called “comprehensive sexual education”, purely technical, not only amoral
but immoral in its content;

3) AIDs prevention through such “sexual education” and condoms;

4) voluntary sterilization;

5) in vitro fertilization;

6) so-called “safe abortion” where it is legal - the idea being that, in order to be
safe, it has to be legal: hence the pressure SRHR agents exercise on African
governments to legalize abortion;

7) “sexual health”, which is strategically fuzzy enough® to open the door to the
LGBT agenda.

By the early 1990s, population controllers and sexual revolution activists — chief
among them the IPPF - had observed the undisputable efficiency of the western
sexual revolution of the 1960s and 70s in reducing fertility, hence demographic
growth in the West, especially in Europe®: the revolution had provoked an unprec-
edented drop of the marriage rate and a massive breakdown of the family. The
Cairo rationale was the following: provoking the sexual revolution in the develop-
ing world, particularly in Africa, would be far more efficient in terms of popula-
tion control than the top-down institutional imposition of population policies
practiced until then. By 1994, any open coercion, anything appearing “top-down”
had become countercultural. The “freedom to choose” was the new paradigm.

Reproductive health is presented as “bottom-up™ going through people themselves
to achieve the geopolitical goal of population stabilization. But people, let us remark,
are rooted in cultures, and the African culture is deeply rooted itself in a sense of
the family, life, motherhood. The war then becomes cultural. The objective is to

> The author was a journalist in the 1990s and interviewed the head of the WHO delegation
at the Beijing conference, Dr. Hammad, asking her WHO’s definition of “sexual rights”.
Hammad stated that we should not define sexual rights “so as to leave room to all the
possibilities that you need”. She also said that all the components of sexual rights, in all
their dimensions, were in the Beijing document even if the expression “sexual rights” was
not. See Peeters 1995.

¢ The fact they will not recognize, however, is that the sexual revolution is the chief cause of
Europe’s demographic winter, now compensated by massive immigration. The previously
mentioned DESA report reads that “between 2015 and 2050, the excess of deaths over births
in Europe is projected to total 57 million, whereas the net inflow of international migrants
is expected to be around 32 million” [WPP 2017: 16].
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change the mentality of girls and women, hence the content of education, cultures
and, to the extent possible, also religions to align them along the “freedom to choose”
mindset. When girls and women succumb to brain-washing and start claiming their
“right to choose”, that is, their “right” to contraception, abortion, voluntary steriliza-
tion..., when young people start adopting “western sexual lifestyles”, culture shifts
to the side of SRHR agents, who have then won the war. For this strategic reason,
SRHR agents are adamant at establishing “comprehensive sexuality education” and
so-called “rights education” in school curricula in Africa.

Quite a few myths about reproductive health need to be debunked. To the extent
it imposes western lifestyles on non-western cultures, reproductive health is not
focused on women’s needs and rights but on the demographic and economic inter-
ests, and cultural imperialism of a powerful clique of neo-colonizers. The allegedly
non-coercive agenda is imposed through brainwashing and manipulation. The
imposition is performed by the institutions of the population establishment: the
agenda is not “people-centred”.

A “global framework” from 1994 to at least 2030: the source and powerhouse
of pressures on Africa

Before exposing how SRH and RR integrated Panafrican development policies, let
us recall that the international community has repeatedly imprisoned itself, in an
unbroken continuum, in the 1994 Cairo “framework” until at least 2030. Indeed,
Panafrican frameworks refer themselves to those of global governance.

In spite of its profoundly ideological and therefore divisive content, the alleged
SRHR “global consensus” has remained integral and unbroken ever since Cairo:
this is evidence of the power wielded by its advocates within global governance. In
fact the Cairo “consensus” was reinforced each time global governance shifted to
anew “global framework” of international cooperation: more and stronger political,
operational and financial partners have jumped on its bandwagon, more countries
and more institutions have, under the relentless pressure of its agents, aligned
themselves on its agenda and implemented it. SRHR are more integrated than ever
into development policies. Yet the radical agenda, hidden in Cairo, has largely been
uncovered. Countries and institutions have been able to check its contents against
the destructive anthropological and cultural reality it has already brought about.

In 2001, the UN Millennium Development Goals (MDGs) became the new frame-
work of international cooperation. Goal 5 included a target that read: “Achieve by

91




GHRISTIANITY
VORLD « POLITIGS JOURNAL OF THE CATHOLIC SOCIAL THOUGHT

2015, universal access to reproductive health.” By 2015, SRHR agents estimated
that the international community was far from having reached this goal.

The next “global development framework” for the 2016-2030 period, the
Sustainable Development Goals (SDGs), integrate not only “reproductive health”
but “sexual and reproductive health” and “reproductive rights™ in other words,
the full Cairo agenda; the SDGs go further than the MDGs. A target of SDG3,
“Ensure healthy lives and promote well-being for all at all ages”, reads: “By 2030,
ensure universal access to sexual and reproductive health-care services, including
for family planning, information and education, and the integration of repro-
ductive health into national strategies and programmes”. And SDG5, “Achieve
gender equality and empower all women and girls”, contains a similar target that
reads: “Ensure universal access to sexual and reproductive health and reproductive
rights as agreed in accordance with the Programme of Action of the International
Conference on Population and Development and the Beijing Platform for Action
and the outcome documents of their review conferences”.

The Global Strategy for Women’s, Adolescents and Children’s Health 2016-2030
- Survive, thrive, transform: operationalization strategy for SRHR

The UN and its multistakeholder partners have taken the lead to implement,
and monitor the implementation of, UN “consensuses”, “global norms” and
“development frameworks” ever since they were first adopted in the 1990s. This
is only logical as they, not national governments, are in fact their true authors.
Multistakeholder leadership proves truer in the global “enforcement” of SRHR

than for any other UN “paradigm”.

To implement the UN health objectives - chief among them SRHR - the UN
Secretary General took the initiative, in 2010, independently from governments,
to launch both a global strategy for women’s and children’s health and a multi-
stakeholder movement to put this strategy into action. The movement, called Every
Woman Every Child, is powerfully supported by the Global Financing Facility and
is, according to the UN SG, in a momentum.

The UN Secretariat issued a new version of its strategy when the Sustainable
Development Goals were adopted: The Global Strategy for Women’s, Adolescents
and Children’s Health 2016-2030 - Survive, thrive, transform [GS 2015]. It is
noteworthy that the updated version includes adolescents: the primary target of
the global sexual revolution activists.
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The UN SG states that “we must build on what has worked in the past” and that the
new strategy will “require new evidence-based approaches backed by innovative
and sustainable financing mechanisms” [GS 2015: 5]. The very first example that
the new strategy provides of “evidence-based” intervention packages for women
is “sexual and reproductive health information and services”. “Safe abortion” is
also mentioned in that same short list of examples [GS 2015: 17]. “Sexual and
reproductive health information and services” are again given as an example of
evidence-based interventions for adolescents. “Too few adolescents have access to

SRH services” [GS 2015: 17], reads the document.

Modern contraception is the first example the document provides of high returns
on investment in women’s and adolescents’ health. The document dogmati-
cally affirms that 225 million women worldwide have “an unmet need for family
planning”, and that 8% of maternal mortality is “attributable to unsafe abortion”
[GS 2015: 25].

The global strategy advocates the promotion of laws, policies and social norms that
advance SRHR and comprehensive sexuality education for adolescents and adults.
This is all the more worrisome than the global strategy produces a comprehensive
synthesis report annually.

The strategy incorporates the so-called “human rights-based approach to develop-
ment cooperation” adopted by all UN agencies in 2003: “ensuring women and
adolescent girls are aware of their rights” is fundamental [GS 2015: 38]. “Rights” in
this context are obviously sexual and reproductive rights. The strategy also incor-
porates demographic objectives, linking them to economic and environmental
factors: “Population stability would enhance economic sustainability and reduce
the risks of climate change” [GS 2015: 19].

All major Panafrican health policies henceforth refer to the Global Strategy as
well as to the Sustainable Development Goals, reflecting their alignment on their
perspective as “normative”, and their “fellow traveler” mindset: a tragic shame.

The systematic and successful integration of SRHR in all sectors of develop-
ment and particularly in “universal health coverage” since Cairo is a matter
of grave concern. The Global Strategy makes it plain that we are by now faced
with a hermetic system, in which SRHR have become tightly connected to and
inseparable from health financing, the training of health workforce, commodity
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supply, human rights education, monitoring mechanisms, women’s, children’s
and adolescents’ overall health, gender equality policies, educational contents,
demographic concerns, climate change: it is all bundled together. SRHR are in all.

As regards commodity supply, the Global Strategy integrates the ten recommenda-
tions made by the so-called UN Commission on life-saving commodities to improve
the availability of and access to thirteen allegedly “underutilized, low-cost, high-
impact” [GS 2015: 56]. commodities. Three among these are components of SRHR:
female condoms, contraceptive implants and emergency contraception. Let us
note the degree of moral decadence of the UN, which considers these “life-saving”
commodities! According to the Commission, these commodities would suppos-
edly avert almost 230,000 maternal deaths. Part of the UN strategy is to support
African countries in their efforts to improve distribution systems and create
demand for these three commodities.

Another very worrisome development is the intricate political mechanisms now
firmly in place and still expanding to enforce SRHR and monitor their imple-
mentation. Every sector is involved; not even “faith-based groups” can escape
the watchdogs exercising pressure on all actors to align themselves and comply.
The Global Strategy is provided with an “accountability framework” that harmo-
nizes national and global monitoring, regional peer review, health sector reviews,
human rights monitoring, gender assessments, parliamentary committees, citizen
hearings, performance audits. Score cards are issued [GS 2015: 72]. It is a “unified
framework” [GS 2015: 73]: no diversity of views is allowed.

Panafrican policies and juridical instruments promoting SRHR adopted from
2002 to 2015

Sadly enough, the African Union, the Panafrican institution launched in 2002,
succumbed, from its onset, to the pressures of the global sexual revolution activ-
ists. This means that the African Union has become their springboard to align all
African countries on “global norms”.

Let us remind our readers the main policy and juridical instruments that were
adopted since 2002 to implement the Cairo agenda on the African continent’.

7 The author exposed these in greater details in a booklet entitled “Twenty years of sexual

and reproductive health and rights in Africa: Achievements of its transnational agents in
African political institutions since Cairo, and their post-2015 strategy — Challenges for
the Church”.
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SRHR activists wasted no time in exerting their pressure first at the juridical level.
The Maputo Protocol to the African Charter on Human and People’s Rights on the
Rights of Women in Africa, adopted in 2003 and already signed by 49, and ratified
by 39 of the 54 African nations includes an article (article 14) on reproductive
rights. Article 14 includes the right to abortion. The Protocol is the only instru-
ment of international law that includes the right to abortion. In 2014, the African
Commission adopted General Comment No. 2 on Article 14.1 (a), (b), (c) and (f)
and Article 14. 2 (a) and (c) of the Protocol to the African Charter on Human and
Peoples’ Rights on the Rights of Women in Africa in 2014 (African Commission) so
as to put maximum pressure on all African governments to, inter alia®, legalize
abortion. African governments should have no illusions about the pressure they will
increasingly be under.

At the policy level, SRHR agents then managed to obtain the adoption of
a Continental Policy Framework for Sexual and Reproductive Health and Rights

8 According to General Comment, ratification of the Protocol would juridically commit state-
-parties to: Legalize or de-penalize medical abortion, or revisit restrictive laws to enlarge them;
Provide “universal access” to the “whole range” of modern contraceptives (the observations make
it clear that laws and policies “cannot restrict access to family planning/contraception on the
basis of religious beliefs” (25) ; they also make clear that “the consent and involvement of third
parties, including but not limited to, parents, guardians, spouses and partners, is not required
when adult women and adolescent girls want to access family planning/contraception and safe
abortion services in the cases provided for in the Protocol”) (43) ; Remove “discriminatory laws,
policies, procedures, practices” so that “women can effectively claim their reproductive freedom
and the rights thereof, and enjoy the same” (21) ; “Develop and implement national action plans
in order to mitigate the prevalence of unintended pregnancies” (20) ; Grant women the right
to make personal decisions irrespective of “beliefs, traditions, values and cultural or religious
practices”, and “the right to question or ignore them” (24) ; “Remove impediments to the health
services reserved for women [meaning, in the context of the General Comment, contraceptive
and abortive “services”], including ideology or belief-based barriers. Administrative laws, policies
and procedures of health systems and structures cannot restrict access to family planning/
contraception on the basis of religious beliefs” (25) ; Train healthcare providers and educators
in reproductive health matters (28) ; Ensure that “available, accessible, acceptable and reliable
information on contraceptive methods is provided, in printed form or by other means, such as the
Internet, radio and television, mobile phone applications, and other telephone assistance service”
(28) ; “Develop a national public health plan with comprehensive sexual and reproductive health
services, protocols, guidelines and standards that are consistent with current evidence-based
standards established by WHO and the committees responsible for ensuring compliance, by
States” (30); Sensitize and educate communities, religious leaders, traditional chiefs and political
leaders on women’s sexual and reproductive rights (44) ; Guarantee the provision of “compre-
hensive information and education” on contraception, “safe abortion”, “reproductive rights” for
adolescents girls and young people (51) ; Integrate reproductive health in school programs (52),
and sexual and reproductive rights in civic education programs (60) ; “Allocate adequate financial
resources” for reproductive health (62), etc.
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(2007-2010). African ministers of health adopted it at the 2" African Union
Conference of Health Ministersheld in Gaborone, Botswana in October 2005. The
“framework” was endorsed by African heads of states and governments in 2006.
This alleged framework remains in vigor and the reference used in African health
policies. At a special session of the African Union in Maputo in 2006, African
Ministers of Health then adopted the Maputo Plan of Action on Sexual and
Reproductive Health and Rights® to implement the “framework”.

The Maputo Protocol and its General Comment N°2, the Continental Policy
Framework and the Maputo Plan of Action are unforgiving. Unless there is a rapid and
strong moral awakening of African leaders and peoples, one does not see how Africa
will resist the imposition of the neo-colonizers, their ready-made agenda enforced
through the seduction of their “technical expertise” and powerful financial means.

The 2015-2063 SRHR African agenda: Maputo Plan of Action 2016-2030,
Agenda 2063, and the Africa Health Strategy

Three key strategic documents of the African Union address SRHR on the conti-
nent for the coming years and decades. The first is The Maputo Plan of Action
2016-2030 for the Operationalization of the Continental Policy Framework for
Sexual and Reproductive Health, subtitled “Universal Access to Comprehensive
Sexual and Reproductive Health Services in Africa™ it is an updated version of the
2006 Maputo Plan of Action. The second is Agenda 2063 - The Africa We Want,
adopted by the African Union Commission in 2015 and defined as “a strategic
framework for the socio-economic transformation of the continent over the next
50 years” and “a global strategy to optimize the use of Africa’s resources for the
benefit of all Africans”. The third is The Africa Health Strategy.

The first document deals exclusively with SRHR, as its full title suggests. It is
the driving strategy of SRHR agents operating in Africa, which basically equates
with that of the International Planned Parenthood Federation and Cairo. The
two other documents integrate the vision of the Maputo Plan. This imbrication
shows the extent to which SRHR have successfully been integrated in mainstream
development policies on the African continent.

The Maputo Plan of Action 2016-2030. The Maputo Plan of Action bases itself
on an ideological dogma: “Health, especially sexual and reproductive health

° The proposed budget for this plan of action was 16 Billion dollars.
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and reproductive rights is a precondition for and an outcome indicator of
all aspects of sustainable development” [Maputo Plan: 10]. Hence it aims
at prioritizing reproductive health “into continental, regional and national
development plans” [Maputo Plan: 11]. The Plan recognizes the “relevance”
of the continental policy framework adopted in 2005, which had established
ten strategic interventions, among which: increasing resources to SRHR
programmes; translating Cairo into national legislations and policies; expand-
ing contraceptive use; reducing levels of unsafe abortion (understand: try and
legalize abortion); ensuring access of adolescents and youth to SRHR. The
revised Maputo Plan of Action builds on ten action areas among which: politi-
cal commitment; health legislation; “investing in SRH needs of adolescents,
youth and other vulnerable population”; “monitoring, reporting and account-
ability”. The strategy insists on the necessity to build SRH and RR “into and
on an effective health system”. It sets “indicators for monitoring progress”
[Maputo Plan: 8-9]. The conclusion of the Maputo Plan reads: “African leaders
have a civic obligation to respond to the SRH needs and RR of their people”
[Maputo Plan: 25].

Agenda 2063 - The Africa We Want. The document starts by a “We the people of
Africa” declaration. It presents its underlying vision as rooted in “Pan Africanism”
and “African Renaissance™ Agenda 2063 is supposed to represent the voices of the
African people, African aspirations, African identity, cultures and traditions. It
spells out seven African aspirations, among which one reads: “Africa with a strong
cultural identity, common heritage, values and ethics”. Another aspiration is “An
Africa whose development is people driven, relying on the potential offered by
people” [Agenda 2063: 2]. What would make Agenda 2063 different from other
continental policy document is that it would not be “the work of bureaucrats, but
rather an Agenda driven by the voices of the African people indicating the Africa
They Want” [Agenda 2063: note 1].

How shocking then to discover the inclusion and centrality, in this allegedly purely
“African” strategic development framework, of reproductive health and rights!
The expression is mentioned seven times. A central health objective of Agenda
2063 is the following: “By 2063, every citizen will have full access to affordable and
quality health care services, universal access to sexual and reproductive health and
rights information, and these services will be available to all women, including
young women, adolescents, women with disability, those living with AIDS and all
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vulnerable groups™. Let us note that this “full access” to SRHR is to be granted
to every citizen, not matter the age and marital status: a forecast of the Panafrican
sexual revolution.

The Africa Health Strategy. After the adoption of Agenda 2063 and based on it,
the African Union Commission produced a continental health policy framework,
the Africa Health Strategy 2016-2030 [AHS], supposed to provide “strategic
direction to Africa’s Member States in their efforts in creating better performing
health sectors, recognizes existing continental commitments and addresses key
challenges facing efforts to reduce the continent’s burden of disease mainly by
drawing on lessons learned and taking advantage of the existing opportunities”
[AHS: 9].

The health policy is also based on the SDGs, the Sexual and Reproductive Health
and Rights Continental Policy Framework and its extended Maputo Plan of Action
(2016-2030), the Pharmaceutical Manufacturing Plan for Africa (PMPA), the
Global Strategy for Women’s, Children’s and Adolescent Health 2016 - 2030. It is
no surprise that the priority of its strategic objective # 2 reads as follows: “ending
preventable maternal, new born and child deaths and ensure equitable access to
comprehensive, integrated sexual, reproductive, maternal, neonatal, child and
adolescent services, including voluntary family planning” [AHS: 22].

10 Other mentions are: “No woman shall die in pregnancy. There shall be full access to
integrated sexual and reproductive health care and institutional delivery for all women of
reproductive age”. “The commitments to integrate sexual and reproductive health and rights,
family planning and HIV/AIDS services through reinforcing action on earlier commitments
to enhance maternal, newborn and child health status, ensuring the integration necessary to
facilitate synergies Health Policy Measures”. “Ensure universal access to sexual and repro-
ductive health rights, including to reduce maternal mortality rates and end preventable
maternal morbidities, and to halt the spread of HIV/AIDS”. “The number of girls out of
school has dropped significant from 24 million in 2000 to 9 million in 2013. Furthermore,
nearly half of the African countries have attained gender parity in primary school enrolment
in 2012. However, these gains have not yet fully impacted on reducing inequalities between
men and women, especially with respect to access and control of economic resources, as
well as in terms of labour market participation or reproductive rights (maternal mortality
and fertility).” Or “The continent cannot meet its ambitious goals under Agenda 2063
while it limits a dynamic segment of its society, which women represent, from realizing its
full potential. Investing in women and girls and their integration into the labour market,
alongside delayed marriage and child bearing and expanded access to education for girls,
family planning and sexual and reproductive health rights, has been attributed as the driving

» %

forces behind the economic successes of the “Asian tigers”.
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Conclusion

Africa stands at a kairos. UN statistics reveal that the lifestyles and behaviors of
African women and youth are changing and aligning themselves on the norms of
the western sexual revolution of the 1960s and 70s. Panafrican policy documents,
in particular in the areas of gender, health and education, manifest African politi-
cal alignment along the ideological perspective of global governance. It is not out
of “free choice” that Africa is going down that cultural and political route, but
under the relentless pressure of the transnational sexual and reproductive health
and reproductive rights lobby.

Yet is submission to this pressure a fatality? A fundamental mindset change
amongst Africans and their political leaders seems to be in order. To the extent
they behave as servile followers of global governance (out of naiveté, out of
ignorance, out of corruption, whatever the reason...), they must decide to love
themselves enough to check the neo-colonialist agenda against who they are and
want to be as Africans. They must learn to govern themselves according to their
own, family-centred values. This implies being more prudent before jumping on
the bandwagon of alleged global “consensuses” and “partnerships”. Incidentally,
the power wielded by global governance also challenges any Northern govern-
ment supportive of the family and life to encourage Africa to remain itself and
self-govern.

A pressing policy priority for the continent is education. The IPPF-inspired
“comprehensive sexuality education” programmes now imposed on African
ministries of education, schools and youth groups promises to produce in Africa
the same results as in the West. The choices made by today’s generation of young
Africans with regards to sexuality, marriage, family, life and morality will deter-
mine the future of the continent: Africa either remains itself, or loses itself. Just
as one single generation produced the critical mass necessary for overturning an
entire civilization in the West (the May 68 generation), so is this very generation
of African children and young people absolutely critical.

Greater African self-knowledge and self-love, combined with a rigorous human
and moral education, should be integrated in school curriculum. Africans must
awake to who they are, to their responsibility as individuals and peoples in the
world today. They alone can decide for integral human development, the only
alternative to the moral decadence of the continent of life and the family. Genuine
solidarity can take place once they themselves make that decision.
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O nadziei
On Hope

Abstract: Despite the differences in the explanation of mythical origins of the
world, in all cultures up to Judaism and Christianity, the same circular concept
of time was inbuilt. Judaism, and Christianity after it, replace it with a linear
vision. The future, therefore, is not just a repetition of the past, but a promise of
fulfillment. Enlightenment, secularizing the hope of salvation, transforms hope
into faith in progress and fulfillment within this world. However, the Messianic
promises could not be fulfilled in the dimension of temporality due to the mere
accumulation of the produced goods. This approach results therefore in disap-
pointment and in an attempt to find consolation in the enjoyment of the present
moment, which should free man from the risk and uncertainty. The opposite
of hope is not despair but certainty. True hope demands anthropology of risk
and finitude. Only “crazy expectations” (Kierkegaard) and the belief that in the
situation of disappointment can come unexpected answers, give life a taste of
adventure and a sense of happiness “despite everything”.

Keywords: hope, culture, Christianity

Abstrakt: Mimo réznic w tltumaczeniu mitycznych poczatkéw swiata, we wszyst-
kich kulturach az do judaizmu i chrzescijanstwa przyjmowano taka sama kolista
koncepcje czasu. Judaizm, a za nim chrzescijanistwo, zastepuja ja wizja linearna.
Przyszto$¢ zatem nie jest jedynie powtdrzeniem przesztosci, ale obietnica spelnienia.
Oswiecenie, sekularyzujac nadzieje na zbawienie, przemienia ja w wiare w postep,
w spelnienie w ramach tego $wiata. Mesjanistyczne obietnice nie mogty jednak by¢
spetnione w wymiarze doczesnosci, za sprawa zwyktej akumulacji wytwarzanych
doébr. Efektem tego podejscia jest zatem rozczarowanie i proba znalezienia pocie-
chy w czerpaniu przyjemnosci z biezacej chwili, uwalniajacej cztowieka od ryzyka
iniepewnosci. Przeciwienstwem nadziei nie jest rozpacz, ale pewnos¢. Prawdziwa
nadzieja domaga sie antropologii ryzyka i skonczonosci. Tylko ,,szalone nadzieje”
(Kierkegaard) i przekonanie, ze w sytuacji rozpaczy moga nadej$¢ nieoczekiwane
odpowiedzi, nadaja zyciu smak przygody i poczucie szczeécia ,pomimo wszystko”.

Stowa kluczowe: nadzieja, kultura, chrzescijanstwo
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Kazda kultura zawiera kosmogoniczne mity, ttumaczace geneze i sens wszech-
$wiata. Wszystkie jednak kultury, takze zachodnia, az do momentu pojawienia si¢
judaizmu i chrzescijanstwa, nadaja czasowi forme cykliczng. Zydowski monote-
izm ugruntowal w cywilizacji europejskiej linearng wizj¢ czasu. Jahwe, jedyny
i wszechmocny, kieruje historig ludzi i prowadzi ja do chwalebnego wypelnienia.
Chrzecijanistwo wzmacnia to przekonanie. Smieré i zmartwychwstanie Chrystusa
otwierajg historie. Pojawienie si¢ Boga w czasie faczy czas z wiecznoscia, przetamu-
jac jego cyklicznos$¢. Chrystus, jak méwi §w. Augustyn, umarl i zmartwychwstat
tylko raz. To lezace u podstaw chrzescijanskiej wiary wydarzenie konczy przymus
powtarzania.

Czas linearny zaklada mozliwos¢ poprawy ludzkiego $wiata wraz z uplywajaca
historig. Sugeruje, ze istnieje nadzieja, czy tez nadzieje. Wywoluje pojawienie si¢
wiary w postep. W tym sensie jest gtéwnym bodzcem intensywnego rozwoju
Zachodu. Pojawienie si¢ czasu linearnego prowadzi do uksztaltowania si¢ spole-
czenstw, ktore trwaja w oczekiwaniu na co$ nowego. Czas przed nimi jest pelen
obietnicy. Obietnice te r6éznig si¢ w przypadku konkretnych spoteczenstw. Czas
linearny pozwala bowiem na wiele typéw oczekiwan oraz krokéw zmierzajacych
ku osiggnieciu tego, co lepsze. W artykule tym pokazemy jak kazdy z nich ulega
obecnie wyczerpaniu, a jego znaczenie zniszczeniu.

Nowoczesny postep

W epoce oswiecenia oczekiwanie zbawienia zostaje poddane sekularyzacji
i przeksztalcone w wizje postepu. Linearny czas idzie tym samym $ladem, ale
od teraz, pod nieobecnos¢ pierwiastka transcendentnego, przypisuje swoje cele
immanentnemu $wiatu. Wierzy si¢ w materialny i moralny postep. Oczekuje
szcze$cia, a nawet szczescia absolutnego na ziemi (Condorcet).

Ideologia postepu nie jest wynalazkiem nowoczesnosci, ale substytutem utraco-
nego chrzescijanskiego ubogacenia, ,,zamiennikiem” ratujagcym czas linearny.
Zostaje on jednak przeksztalcony, zaréwno dlatego iz osadzony jest wylacznie na
immanencji, jak i dlatego, zZe naznaczony jest niecierpliwoscia — obietnice doczesne
nie moga przyjmowac zbyt dlugiego okresu realizacji (te dwie cechy sa ze soba
powiazane).
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Teorie postepu sg dobrze znane. Od siedemnastego do poczatkéw dwudziestego
wieku piszg o nich niezliczeni autorzy. Potezny przyptyw nadziei ozywia zachodni
swiat. Wszedzie, ze $wieta gorliwoscia, czegos si¢ oczekuje. Udoskonalenia moga
lub nie pojawia¢ si¢ za sprawa wybuchu zwanego rewolucja, ktore to okreslenie
zostalo pozbawione swojego pierwotnego sensu oznaczajacego ruch po kole,
i zaczeto oznacza¢ gwalttowny skok naprzod.

Rozczarowanie nowoczesnym postepem

Idea linearnego czasu zawsze opierala si¢ na wierze i nadziei. Po usunieciu
monoteistycznej wiary, nowoczesny postep poczatkowo wigzano z rozwojem
techniki. W efekcie sekularyzacji, poprawa §wiata rozumiana jest w kategoriach
ilodciowych: akumulacji towaréw stuzacych zapewnieniu komfortu i dobrego
samopoczucia, wzrostu rownosci, czy wreszcie akumulacji szczescia. Doczesna
idea postepu domaga si¢ zaprowadzania coraz wigkszej réwnosci, coraz
wigkszej indywidualnej wolnosci oraz znoszenia coraz wiekszej ilosci zakazow.
Podczas, gdy w wizji transcendentnej oczekiwano na owoce bedace efektem
jakiegos sposobu ludzkiego postepowania (jakiej$ postawy), tutaj postep wiaze
sie jedynie z akumulacjg wytworéw dzialania, ktére same traktowane sa jako
wartosci.

Dos¢ szybko okazuje sig, ze cele, ktore ma sie osiggna¢ za sprawa postepu (réownosc,
wolnos¢) nie moga wzrasta¢ w nieskoniczono$¢. Badz tez, jesli kto woli, ze szczescie
nie wynika z akumulacji, ale z osiggnietej rownowagi.

Charakterystyczny dla wspoélczesnych czaséw brak nadziei oznacza pustke
w podwojnym znaczeniu. Nadzieja zanika niejako na obu ,koncach” przemi-
jajacej chwili. Zarzuciwszy mesjanistyczne oczekiwania, charakterystyczna dla
o$wiecenia wiara w nieskoficzony postep, blaknie.

Brak nadziei

Kult przyszlosci wielkie chwile ma juz za sobg. Ogromne rozczarowanie jakie
pozostato po nim pozbawia nas nadziei: ,,Moéwisz: Chodzmy! A ja ci odpowia-
dam: Nie ma dokad is¢...” Zamkniete drzwi nadziei nie otwieraja si¢ na hasto
projektow, ktdre od dlugiego czasu sobie przyswajalismy. Walka na przekonania
zostala zastapiona przez spdr odnosnie do tozsamosci indywidualnej czy grupo-
wej. Oznacza to zasadnicza zmiane perspektywy. Wzrok, wczesniej zakorzeniony
w przeszlosci i spogladajacy w przyszlos¢, dzisiaj skierowany jest do wewnatrz
jednostki czy grupy. Obietnic nie dotrzymano, gdyz byly niemozliwe do spelnienia.
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Stad stwierdzenie, ze jedynie madro$¢ moze poradzi¢ sobie ze §wiatem nadziei.
Wspolczesny renesans mysli zblizonych do stoicyzmu pokazuje, ze do§wiadczamy
niepokoju, ktdry jednak towarzyszyt czlowiekowi takze w innych okresach historii.

Kwestia nadziei jest podstawowym weztem europejskiej kultury. Podsumowuje czas
arogangji, postepu, nieskonczonego odkrywania tajemnicy istnienia. Introwersja,
skierowanie spojrzenia ku sobie, dopatrywanie si¢ w sobie samym zrddla, jest
dla tej kultury zabdjcze. Jednak zaburzenia umystu, nawet jesli czynia przysztos¢
absurdalng, nie przeszkadzaja zaistnie¢ przysztosci. Swiat nadal sie obraca, tyle, ze
kreci sie wokot whasnej osi. Czas linearny, zapelniony obietnicami, ustepuje miejsca
niekonczacym si¢ powtérkom ubodstwa, wojen i ucisku. I tak bez konca.

Czas cykliczny a ciezar terazniejszosci

Niezadowolenie z czasu linearnego przenosi nas z powrotem ku wizji czasu
cyklicznego, charakterystycznego dla przedchrzescijaniskiego okresu, jak rowniez
dla wielu wspdtczesnych kultur. ,Pomysl, dla wlasnej nauki - pisze Marek
Aureliusz - o czasach Wespazjana, a zobaczysz, ze ludzie Zenili si¢, wychowywali
dzieci, chorowali, umierali, walczyli z soba, urzadzali uroczystosci, handlowali,
uprawiali role, schlebiali, byli zarozumiali, podejrzewali, knuli spiski, niektorzy
blagali o $mier¢, narzekali z powodu losu, kochali sie, zbierali skarby, pozadali
konsulatéw i tronu. Owo to ich zycie juz nigdzie nie istnieje. Znowu przejdz do
czaséw Trajana. I tam to samo, i owo Zycie zniklo. Tak samo popatrz na inne
nagrobki wszystkich czaséw i ludéw i zobacz, ilu to zmarlszy w krotkim czasie
upadlo i rozlozylo si¢ w pierwiastki” (Rozmyslania, IV, 32). Widzac to, co dzieje
sie teraz, widzimy wszystko, co si¢ wydarzyto od poczatku czasu, wszystko, co
wydarzy si¢ az po kres czasow; poniewaz wszystko jest takie samo, w ogdlnosci
i w szczegodle. Jak mozna nie widzie¢ tutaj analogii do wspoélczesnego dyskursu,
tkwigcego w powtarzalnosci obaw i nieszczgs§¢?

Idea przeznaczenia zastepuje ide¢ zbawienia

Medrzec musi uwolnic si¢ od nostalgii za przeszloscig i od obaw przed przyszloscia,
gdyz pobawione s3 one fundamentu w rzeczywistosci. Medrzec jest w petni zaanga-
zowany w biezace dzialanie. Stad poréwnanie czlowieka do aktora odgrywajacego
role w teatrze: gorliwie angazujacego si¢ w realizacje aktualnego zadania, bez mysle-
nia o przeszlosci i bez troski o przysztos¢; jak gdyby obecny akt byl jedyna rzeczy-
wistoscia godna jego uwagi. Cztowiek taki nie ma nadziei na nic. Ma tylko swoja
madros¢ i swoje pogodzenie sie ze $wiatem. Tak rozumiane zycie medrca, zanurzone
w terazniejszosci, jest poniekad odwrotnoscig zycia chrzescijanina, wypelnionego
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tragicznym poczuciem istnienia; zycia, dla ktorego liczy si¢ tylko 6w dramat istnienia.

Nawolywania stoickiego medrca, by szukaé szczescia w dowartosciowaniu chwili
obecnej, a za iluzje uznaé pragnienie trwalosci czy wrecz wiecznosci, znajduje
ogromny rezonans wsrod wielu wspolczesnych moralistéw ,,po pierwszym tyku
piwa”. Przykladem takiej postawy jest potrzeba znalezienia natychmiastowego
uznania, blyszczenia w mediach. Ale takze skfonnos$¢ naszych rzadéw (ktore nigdy
nie odzwierciedlaja pogladow ludzi) do konsumowania z wyprzedzeniem owocow
przyszlosci (poprzez nadmierne zadluzenie, repartycyjne systemy emerytalne,
finansowe banki).

Perspektywa dlugiego trwania, obecnie catkowicie lekcewazona, przypomina
nam, ze jestesmy $miertelni. Dzisiaj za$ nie mamy zadnej odpowiedzi na niepokdj
zwigzany z tym faktem. Sprowadzenie szczgscia do poczucia satysfakcji z biezacej
chwili stanowi radykalne wyzwanie dla zachodniego prometeizmu. Nie§wiadomie
porzucamy tysigcletnig wizje czasu ponadczasowego, aby powrdci¢ do czasu
cyklicznego, ktory cechuje wszystkie cywilizacje.

Stad nadzieja jako pytanie

Nadzieja jest systematycznie odrzucana (w obecnym stanie rzeczy jest ona
tchorzostwem, jak pisze Anders). Nie ma nadziei, bo nie ma przyszlosci. Zamiast
tego pojawia si¢ czas spodziewania si¢ réznych drobnych rzeczy. Brak nadziei, tzn.
rozpacz, to powszechny sposob istnienia. Wielkie opowiesci oparte na spodziewa-
niu si¢ zostaly zastgpione przez opowies¢ o konca $wiata wraz z jego ,heurystyka
strachu” (H. Jonas).

Wspolczesng pokusa jest madrosé. Mozna ja znalez¢ wszedzie: od prac wybitnych
tilozoféw (A. Comte-Sponville, J.-L. Nancy) po artykuly w mediach (Paulo Coelho,
Marc Levy), jednym stowem wszedzie. Moim zdaniem madros¢ to rodzaj psycho-
logicznego wiezienia. Religia byla krytykowana jako opium dla mas. Madros¢
jest takim opium, pocieszeniem dla tego, kto szuka szcze¢scia, a nie prawdy.
Chrzescijanstwo szuka prawdy wbrew wszystkiemu. Glupota jest, jak mowit §w.
Pawel, przeciwstawianie szalenstwa Krzyza madrosci stoikow. Madro$c jest dzisiaj
jednym ze sposobow na porzucenie nadziei. Strzezmy sie wspdlczesnej madrosci.

Jak znalez¢ nadzieje? Mysle, ze nie powinni$my probowaé¢ odnawiaé nadziei
zwigzanej z ideg postepu. Idea postepu zastagpita wiare w zbawienie, ale to nie
jest nadzieja. Idea postepu to mysl o banku przechowujacym nasze oszczednosci
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(C. Peguy), obraz ze $§wiata burzuazji, w ktérym wszystko jest liczone, mierzone
i wazone. Postep nie odbywa si¢ catkiem bezinteresownie, ale jest on wazny tylko
wowczas, gdy jest wpisany w nadzieje na wieczne zbawienie. W przeciwnym razie
jest kurczakiem biegajacym bez glowy. Chodzi mi o to, Ze nadzieja moze by¢ tylko
duchowa, za$ poza oczekiwaniem na duchowe zbawienie nie ma zadnej nadziei
(wiekszo$¢ ludzi radzi sobie bez niej, za sprawa madrosci).

Nie chodzi jednak o to, by powiedzie¢: wierz w Boga albo pograzaj si¢ w rozpacz!
Nadzieja tworzy sie w pewnej atmosferze, w ukrytym $wiecie stanowigcym swoisty
krajobraz wiary. I to chciatabym tutaj opisac.

Nadzieja oznacza wiare w ludzkie mozliwosci. Ale takze wiare w mozliwosci
nieskonczonosci. We ,,Fragmentach raju”, Giono napisal: ,Nie wierze, ze radosci
tego Swiata sg wszystkie oznaczone w katalogu, do ktérego przywyklismy sie
zwraca¢ w kazdym przypadku”. Postep jest starym gratem, nadzieja jest wiecznie
mloda, zawsze pojawia sie o $wicie. (Czas linearny narodzit si¢ z religijnej wiary
i nadziei na raj. Wiara i nadzieja, obydwie nie daja si¢ udowodnic. Poniewaz czas
linearny obecnie nie odwoluje si¢ juz do religijnej wiary, lecz do oczekiwania
konkretnego jutra w ramach tego $wiata, stal si¢ zakladnikiem zdolnodci $wiata
do samo-tworzenia, do demonstrowania swojego istnienia).

Immanentny czas nie przetrwatl kataklizmoéw dwoch wojen swiatowych, upadku
realnego socjalizmu i ,wspanialego trzydziestolecia”. Wiazac nadziej¢ ze spelnie-
niem poprzez produkeje, zostal zniszczony. Nie tylko dlatego, ze swiat, jaki probo-
wano ,wyprodukowac” stal si¢ niemozliwy do ogarniecia. Stalo si¢ tak poniewaz
nadzieja zywi si¢ impetem, niedokonczeniem. Musi by¢ w $wiecie pewna doza
nieracjonalnosci, nawet jesli nie chce si¢ méwic¢ wprost o pierwiastku duchowym
w szerokim znaczeniu.

Nadzieja jest czescig antropologii ryzyka i skonczono$ci. W swiecie, gdzie ludzie
starajg sie przewidzie¢ wszystko, nie istnieje nadzieja, a jedynie kalkulacja.
Przeciwienstwem nadziei nie jest rozpacz, lecz pewno$¢. Postmodernistyczny
czlowiek nie pragnie nadziei, lecz pewnosci. Nie akceptuje niepewnosci. I dzieje
sie tak we wszystkich obszarach zycia: panika towarzyszaca ryzyku codziennego
zycia, medycyna... W kwestii ostatecznego celu, cztowiek takze chce poczucia
pewnosci. Dlatego woli afirmowa¢ pustke, dajaca pewien rodzaj gwarancji po
zanizonej cenie.
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Postmodernistyczny czlowiek nie pragnie mozliwego, on tego si¢ obawia

Peguy mowi, ze ogrom pamieci i przyzwyczajen sprawia, ze nadzieja staje si¢
niemozliwa. Opisuje ,,nieprzepuszczalng” dusze (Note conjointe sur M. Decartes),
dusze, ktdra jest kompletna. Jak moze ona widzie¢ i kochac¢ ,,to co bedzie”, skoro
jest pelna tego, co jest? Owa kompletno$¢, oznacza $mier¢ duszy, poniewaz nie jest
ona w stanie powita¢ niczego nowego. Odrzuca odnowe, gdyz jest ,,dusza wypel-
niona po brzegi”. Nadzieja, natomiast, przedstawiana przez Peguy jako dziecko jest
przeciwienstwem przyzwyczajenia, przeciwienstwem $mierci, gdyz ,to nadzieja
sprawia, ze wszystko moze si¢ jeszcze raz rozpocza¢”. W gruncie rzeczy, to nadzieja
gwarantuje wieczng mlodo$¢ swiata: jest przeciwienstwem wiecznego powrotu
tego samego. Dziedzicznym Heraklitem. Ryzykiem. Czekaniem na to, czego nie
znamy, przyznaniem, ze nie opanowalismy jeszcze wszystkiego: tym jest nadzieja.

Dusza jest powigzana zaréwno z nadziejg jak i z niepokojem. W ,,My” Zamiatina
jestesmy $wiadkami pracy nad formacja duszy gléwnej postaci, gdyz dusza trakto-
wana jest jak choroba, ktora trzeba zwalczy¢. Dusza powigzana jest z zachowaniem
sladéw, wyobraznia, niepokojem, samoswiadomoscia. Dusza boli, a szczescie
polega na braku cierpienia.

Nadzieja odnosi si¢ do celéw lezacych gdzies dalej, gdyz cztowiek nie moze by¢
usatysfakcjonowany jedynie komfortem doczesnego zycia. Ale dotyczy takze,
W samym sercu immanentnego $wiata, tego szalonego oczekiwania (musimy
postuzy¢ sie terminem Kierkegaarda), czy tez, postugujac sie bardziej zobiekty-
wizowanym jezykiem, przekonania, Ze istnieje nieoczekiwane wyjscie z kazdej
rozpaczliwej sytuacji, $ciezka w kazdej ciemnosci, rozwigzania aporii, ktérych
$wiat nie pozwala dostrzec. Nadzieja polega na przedkladaniu przygody zwigza-
nej z poszukiwaniem sensu ponad zwykle szczescie. To wyboér. Nadzieja oznacza
»pomimo wszystko”.

107




DOI: 10.21697/CSP.2019.23.1.07

CHRISTIANITY
WORLD - POLITIES

JOURNAL OF THE CATHOLIC SOCIAL THOUGHT

No 23,2019

Joachim von Wedel
Jacob of Paradies University, Poland

New Georgian University, Georgia

Der theologische Antichiliasmus

Abstract: The motive for writing the article is the perception, on the ground of
Christian theology, of the challenge of chiliasm trying to embed eternal things
(salvation) in history, especially when it is hidden in the programs of socio-political
movements. The aim of the article is to show that Christian theology has always
been against chiliasm. This goal was achieved by referring to the thoughts of St.
Augustine, Luther and Paul Althaus - theologians representing three different
historical periods. The arguments against chiliasm taken from these theologians
are of anthropological nature (the implementation of the Kingdom of God exceeds
the human capacity) and indicate the importance of structures (state, church) in
ensuring stability and durability on earth.
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Abstrakt: Przestanka do powstania artykutu jest dostrzezenie na gruncie teologii
chrzescijanskiej wyzwania, jakie stanowi chiliazm prébujacy rzeczy ostatecz-
ne (zbawienie) osadzi¢ w historii, zwlaszcza, gdy jest on ukryty w programach
ruchéw spoleczno-politycznych. Celem artykulu jest wykazanie, Ze teologia
chrzescijaniska przez caly czas opowiadata sie przeciwko chiliazmowi. Cel ten
zostal zrealizowany poprzez odwolanie sie¢ do my$li §w. Augustyna, Lutra oraz
Paula Althausa czyli teologéw reprezentujacych trzy rézne okresy historyczne.
Zaczerpniete od tych teologéw argumenty przeciwko chiliazmowi majg charakter
antropologiczny (realizacja Krdlestwa Bozego przekracza mozliwosci czlowieka)
oraz wskazujg na znaczenie struktur (panstwa, kosciota) w zapewnieniu stabil-
nosci i trwalosci na ziemi.

Stowa kluczowe: antychiliazm, chiliazm, Krélestwo Boze, herezje, panstwo,
Ko$ciot

Die christliche Theologie vermittelt in Hinblick auf den Chiliasmus bis in die
jiingste Vergangenheit den Eindruck grofler Einheitlichkeit: sie will von einem
innerweltlichen Endreich nichts wissen und schliefit insofern an den Satz Jesu
an: ,Mein Reich ist nicht von dieser Welt“ (Joh 18, 36). Diese theologische
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Positionierung ist in ihrer konfessionsiibergreifenden Ubereinstimmung umso
bemerkenswerter, als sich der Chiliasmus seit dem spaten Mittelalter und insbe-
sondere seit der Reformation vollig gewandelt hat: er ist vom theoretisch-expliziten
zum praktisch-impliziten Chiliasmus geworden, hat sich von der Geschichtstheorie
zur politisch-sozialen Praxis' umgeformt. Diese zweite, moderne Version des
Chiliasmus hat sich bis in die jiingste Vergangenheit als grofie Herausforderung
fiir die Theologie erwiesen.

Im folgenden soll gezeigt werden, dafl die Theologie ihre antichiliastische
Argumentation nicht nur, wie allgemein bekannt, anthropologisch begriindet hat,
sondern zusitzlich institutionell: mit der Abstiitzung auf Kirche und Staat. Diese
zweisdulige Argumentation soll anhand dreier Theologen rekonstruiert werden,
die die Positionierung der Theologie an drei grofien historischen Schwellen verkér-
pern: Augustin mit der Etablierung der Staatskirche, Luther in der Reformation
und Althaus im Ubergang zur Liberaldemokratie.

I. Tragende Sdule des theologischen Antichiliasmus ist die These, daf3 das
Gottesreich nicht in der Welt liegt, sondern jenseits der Welt. Diese Behauptung
steht in den Stellungnahmen von Augustin, Luther und Althaus iibereinstim-
mend jeweils an zentraler Stelle. Bei Luther etwa heif3t es lapidar, das Reich konne
in der Welt keine Gestalt gewinnen®. Thm entspreche keine irdisch-auflerliche
Wirklichkeit: es ist ,,nit irdnisch noch in irdenischen, sondern in geistlichen
Giitern“ [VDFEC 319]: Wir tragen es in uns [VDBG 272], es besteht in ,,Wahrheit,

! die Zusammenfassung beider Sachverhalte unter den Chiliasmusbegriff ist nicht
unumstritten, vgl. List 1973, Dietze 1963. Problematisch ist neben der Vielgestaltigkeit
der frithneuzeitlichen und erst recht der spéteren Stromungen insbesondere der dort fast
allgemeine Verzicht auf den Chiliasmusbegriff. Eine begriffliche Zusammenfassung mit
dem antiken Chiliasmus erfolgt hier deshalb, weil beide kirchengeschichtlichen Sachverhalte
einen entscheidenden faktischen Bezugspunkt teilen: das Reich Gottes. Wihrend sich der
explizite und theoretische Chiliasmus auf die kiinftige Gottesherrschaft als welthistori-
sche Epoche fixiert, sich auf den dufleren Rahmen bezieht, geht es dem schwirmerischen,
impliziten Chiliasmus gleichsam um die Innenausstattung: die Art des Zusammenlebens.
Beide sind futurisch, sehen nach vorn, der explizite Chiliasmus in die weite Ferne, der
implizite in unmittelbar bevorstehende Zukunft und Gegenwart. Beide Bewegungen verhal-
ten sich damit in vielen Fillen zueinander wie Theorie und Praxis, wie Programm und
Programmverwirklichung.

Nigg 1944: 209ff. Bezuggenommen wird auf folgende Werke Luthers: ,,Eine Heerpredigt
wider den Tirken“ (1529) (HWDT), ,,Von der Freiheit eines Christenmenschen® (1520)
(VDFEC), ,Von der babylonischen Gefangenschaft der Kirche, ein Vorspiel“ (1520) (VDBG),
»Ob Kriegsleute auch in seligem Stande sein konnen® (1526) (OKA), ,Von weltlicher Uberkeit,
wie weit man ihr Gehorsam schuldig sei* (1523) (VWU) sowie ,,Wider die rduberischen und
morderischen Rotten der andern Bauern® (1525) (WDB).
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Weisheit, Fried, Freud, Seligkeit” [VDFEC 319]. Auch Althaus betont die paradie-
sahnliche Qualitit des Reiches, und lokalisiert es noch entschiedener im Jenseits:
das Reich liegt jenseits der Welt, denn es bedeutet die ,,Aufhebung des Gesetzes
unserer Welt, der Siinde und des Todes® [Althaus 1957: 361]. Nicht Erziehung und
Entwicklung seien imstande, die Welt der Damonen und des Todes, des mensch-
lichen Ubermuts und der menschlichen Gier zu {iberwinden [Althaus 1931: 482],
sondern erst ein {ibernatiirliches Reich Christi: dort gebe es keine Fortsetzung der
natiirlichen Seinsweise des Menschen aus Fleisch und Blut, sondern unverging-
liche Lebendigkeit. Dieses Reich liegt, als ein transzendentes Reich, jenseits aller
Moglichkeiten des Menschen [Althaus 1957: 318], und damit gehort es nicht zum
jetzigen, sondern zum kommenden Aon [Althaus 1957: 298f]. Es bedeutet: ,,Der
Mensch jenseits seiner selbst; diese Welt jenseits ihrer selbst“ [Althaus 1957: 361].

Ein mafigebender Vertreter derselben Position war eineinhalb Jahrtausende
zuvor bereits Augustin: Das Reich ist keine Weltordnung, es findet nicht zu
Weltbedingungen statt. Es iiberwindet diese Bedingungen und verkorpert den
ewigen Frieden: Es bringt den ,,Frieden im ewigen Leben oder ewiges Leben in
Frieden® [De Civitate Dei XIX 11°] als ein ,,Reich ruhevollsten Friedens, wo man
ohne Bedrohung durch Feinde herrscht” [XX 9]. Das Reich ist Friedensreich, und
es setzt einen Menschen voraus, der sich in Althaus® Worten ,,jenseits seiner selbst*
befindet: einen Menschen, in dem alle Leidenschaften der Natur erloschen und
dem das ewige Gliick von ewiger Dauer zuteil wird [XIX 27]. Dieses Reich, ,.erfiillt
von allem Guten, frei von allem Bosen® [Flasch 1980: 397ff], wird kommen, aber es
kommt nicht in der Welt, sondern jenseits der Welt, unter einem neuen Himmel
und auf einer neuen Erde [XX 14].

Diese gemeinsame Hauptlinie theologischer Positionierung zum Chiliasmus
bleibt ohne explizite Begriindung. Stets aber finden sich behutsame Hinweise auf
den Menschen, wie er ist und wie er sich als solcher fiir das Reich nicht eignet.
Diese anthropologischen Tatbestinde gelten offenbar als so evident, dafl weite-
re Ausfithrungen tberfliissig sind. Althaus nun ergidnzt diese lange Tradition
durch eine Argumentation, die geeignet ist, das Chiliasmusproblem als solches
zu erledigen. Er wiederholt nicht nur den Standpunkt, das Reich konne seinen
Ort nur im Jenseits der Welt haben, sondern er 16st die Verbindung zwischen

> Auch die folgenden Zitate mit romischen Ziffern beziehen sich auf ,,De Civitate Dei* hier
in der von Wilhelm Thimme aus dem Lateinischen tibertragenen und von Carl Andresen
eingeleiteten und kommentierten Ausgabe des Deutschen Taschenbucnh Verlags, 2. Aufl.
von 2011.
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Reich und Geschichte, und damit zwischen Reich und Welt. Er vertritt damit
eine radikale Zuspitzung der Position, die bereits seit den Anfangen der christ-
lichen Theologie herrschend gewesen war. Seine Argumentation ergénzt den
anthropologischen Schwerpunkt der bisherigen theologischen Position durch eine
eschatologisches Argumentation. Diese ruht auf zwei Pfeilern, einer Neudeutung
des Eschatologiebegriffs und dem Nachweis, daf3 auch die alttestamentarische
Endzeitprophezeiung im Christentum keinen Ort mehr habe.

Althaus postuliert zunichst, die ,letzten Dinge* (also der Gegenstand der
Eschatologie) konnten tiberhaupt nicht geschichtlich verstanden werden. Es gehe
bei diesen letzten Dingen nicht um Geschichte, sondern um das Jenseits der
Geschichte. Dieses Jenseits der Geschichte riicke mit dem Ablauf der Zeit nicht
allméhlich naher, sondern sei in jeder Generation gleich nah, es sei die universale,
gemeinsame Erfahrung aller. ,Die Erwartung der Parusie hat die gleiche Aktualitat
wie die Erwartung des Todes. Auch in diesem konkreten Sinne der standigen
Maoglichkeit des Endes ist jede Zeit fiir uns, die wir sie erleben, letzte Zeit” [Althaus
1957: 275]. Unabhingig davon, ob dieses Ende chronologisch niher oder weiter
entfernt sei, gelte: ,, Es ist wesentlich zu jeder Stunde ganz nahe“ [Althaus 1957: 274].
Die Begegnung mit Gott ist also niemals mehr geschichtliches Ereignis, sondern
wird auf ausdehnungslose Jetztpunkte reduziert [Walter Sparn?]. Althaus stellt
dem zeitlichen Verstandnis von Geschichte ein ,axiologisches® entgegen [Wimmer
1979]. Eine so verstandene Eschatologie verweist nicht auf ein Zukiinftiges in der
Geschichte oder auf ein Jenseits der Geschichte, sondern auf den absoluten Grund
der Geschichte, der immer und tiberall gegenwirtig ist.

Fiir Althaus ist die Rede der Eschatologie also nicht hypothetisch, sondern katego-
risch, denn sie hat es nicht mit dem Ende der Welt in etwa biologischer oder
physikalischer Hinsicht zu tun, sondern nur mit ihrem theologischen Ausgang.
Bei dem geht es ausschliefSlich um das Gottesverhaltnis des Menschen. Auf diese
Weise werden die letzten Dinge der Geschichte entwunden, und die wird eschato-
logisch gleichgiiltig. Bedeutsam bleibt ,,Geschichte® allein in Form der Glaubens-
und Unglaubensgeschichte des Einzelnen. Was zdhlt, ist einzig die Umwandlung
des individuellen Selbstverstindnisses durch den Glauben an Christus. Es gibt
also keine Erlésung durch fortschreitende Geschichte, sondern Erlosung ist die
Erlosung von der Geschichte [Althaus 1957: 249]. Nicht in der Geschichte kommt

+ ,Weltgeschichte und Heilsgeschehen®. Uber die geschichtstheologische Herausforderung
eines Milleniums, S. 199ff in: ders, Hg, Apokalyptik versus Chiliasmus? Die kulturwissen-
schaftliche Herausforderung des neuen Milleniums. Erlangen 2002.
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das Reich Gottes, sondern als die Uberwindung von Geschichte: es sprengt die
Gestalt der Welt und liegt auf3erhalb der Welt [Althaus 1957: 251]. Schon die
Parusie, die diese Erlésung von der Geschichte bringt, ist kein geschichtliches
Ereignis mehr [Althaus 1957: 251].

Althaus ist mit dieser Position Teil einer breiteren Stromung, die Prophezeiung und
Geschichte voneinander trennt und Prophezeiung ins Psychische verschiebt. Nicht
mehr auf korporative Geschichte soll es ankommen, sondern auf die individuelle
Entscheidung iiber die Ausrichtung der eigenen Existenz. Die duf3ere Wirklichkeit
ist das Uneigentliche, das Eigentliche liegt im Ereignis der Christusbegegnung,
in der Selbsthingabe an Christus [Ratzinger 1977]. Die ist das eschatologische
Ereignis. Als solches ist sie individuelles, nicht kollektives Ereignis, und bleibt
damit auf3erhalb dessen, was gemeinhin als geschichtlich gilt. Eine solcherart
existentialisierte Eschatologie handelt nicht mehr vom kiinftigen Ende der Welt,
sondern von der gegenwirtigen Entweltlichung der menschlichen Existenz
[Moltmann)].

Wo Eschatologie Privatsache wird und keinen Bezug mehr zur Geschichte hat,
da versperrt Althaus zusitzlich auch der frithen biblischen Prophezeiung den
Zugriff auf Geschichte. Diese Wendung ist die zweite argumentative Abstiitzung
von Althaus® These, es konne keine Reichsabbildung in der Welt geben. Seine
Argumentation in Hinblick auf diese Prophezeiung lautet hauptsachlich, seit
Christus hitten Hoffnungen auf nationale Erlosung keinen Ort mehr. Formal sei
ein im Sinne nationaler Erlésung verstandener Chiliasmus im Osten durch den
griechisch-philosophischen Geist der alexandrinischen Theologie und im Westen
durch Augustin erledigt worden. Von der Sache her aber ist er bereits seit Christus
gegenstandslos: Christus ist der letzte Messias. Er zerbricht alle irdisch-nationalen
Erwartungen und wendet sich leidenschaftlich gegen das nationale Messiasideal
seiner Zeitgenossen [Althaus 1957: 310]. Mit Christus endet jede korporative
Geschichte, die aus christlicher Sicht von Bedeutung ware. Was sich nach Christus
politisch ereignet, hat keine Heilsrelevanz mehr. Es gibt, seit Christus da ist,
keinen anderen Tempel mehr als die christliche Gemeinde [Althaus 1957: 312].
Mit Christus endet die Vision vom innerweltlichen Endreich.

Aber schon die Textgrundlagen stiitzen, so Althaus, eine solche Hoffnung nicht.
Das Buch Daniel enthilt nur scheinbare Weissagung, bezieht sich aber auf bereits
vergangene Geschichte. Die Apokalypse des Johannes verarbeitet Zeitgeschichte.
Die dort dokumentierte Weissagung vom Antichrist enthélt keine Aussagen
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tiber die Zukunft. Auch aus dem Geschichtsverlauf laf3t sich die Erwartung nicht
begriinden, die Kraft des Bosen nehme allmidhlich zu. Das Bose ist vielmehr stets
und in unterschiedlicher Gestalt priasent. Die Kirche ist aufgerufen, den Antichrist
in ihrer jeweiligen Gegenwart zu suchen und muf auch die standige Moglichkeit
bedenken, selber antichristlich zu werden [Althaus 1957: 283ff]. Uberhaupt ist,
so Althaus, die Fixierung auf Vorzeichen unbiblisch, denn sie macht aus der stets
aktuellen Eschatologie eine Theorie fiir die Zukunft. Theologisch ist nur, was sich
mit einer Naherwartung des Endes verbindet, wihrend eine Theorie der fernen
Endzeit ihren theologischen Ernst verliert [Althaus 1957: 263-79].

Genauso gegenstandslos wie die alte Prophezeiung ist fiir Althaus eine neue
sdkularisierte Prophezeiung. Die deutet er als einen Evolutionismus philoso-
phischer Herkunft, der das Kommen des Reiches als fortschreitende Bewegung
lehrt. Dieser Evolutionismus hat insbesondere in die us-amerikanische Theologie
hineingewirkt, aber er wurde frither schon von Schleiermacher geteilt. Althaus
wendet dagegen ein, die Kirchengeschichte mit ihren Kdmpfen, Spaltungen und
dem Wandel der Verkiindigung stelle sich kaum als Fortschritt dar [Althaus
1957: 230ff]. Auch einen Fortschritt der subjektiven Sittlichkeit gebe es nicht.
Die Annahme, ein solcher Fortschritt sei mdglich, mifSachte den Unterschied
zwischen Himmel und Erde [1957: 243ff]. Mit diesem letzten Argument kehrt
Althaus zuriick zu der schon von Augustin und Luther vertretenen anthropolo-
gischen Akzentuierung der zentralen antichiliastischen These: das Gottesreich
liegt nicht in der Welt, sondern jenseits der Welt.

II. Neben diesen ersten und bekannten Strang des theologischen Antichiliasmus
tritt eine zweite, ebenso tragende und konstante Gemeinsamkeit: die Abstiitzung
der antichiliastischen Argumentation auf die Organisation. Als eine in der Tendenz
auf Dauer angelegte soziale Einheit mit definiertem Ziel und Steuerfahigkeit gegen-
tiber ihren Mitgliedern ist die Organisation Gegenmodell zum bewegungsformi-
gen Neochiliasmus der frithen Neuzeit und Moderne. Aber auch bereits in der
Auseinandersetzung mit dem Chiliasmus der Antike ibernimmt die Organisation
eine zentrale Aufgabe. Wahrend Augustin seinen Antichiliasmus noch ausschlief3-
lich auf die Kirche stiitzt (1.), tritt bei Luther an die Seite der Kirche der Staat (2.),
und bei Althaus ist es nur noch der Staat ist, der ihm Riickhalt bietet (3.).

1. Schon Augustins Kampf gegen den Chiliasmus ist hauptsdchlich organi-
sationsgestiitzt, und zwar kirchengestiitzt. Er geht von der These aus, dafl die
Kirche die Form sei, die ein in zeitlicher Hinsicht (und nur insofern) in die Welt
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hereingezogenes Gottesreich hochstens annehmen konne. Das Reich als solches
liegt jenseits der Welt, die Tausendjahrperiode aber kann durchaus in der Welt
stattfinden’. Damit leistet Augustin Doppeltes: er besiegt den Chiliasmus fiir lange
Zeit, und er stabilisiert die Kirche. Die kirchliche Organisation ist entscheidende
Waffe im antichiliastischen Kampf und zugleich grofiter Nutzniefler des Sieges in
diesem Kampf. Wirksame Waffe ist sie, indem sie als jugendfrische Organisation
einem zeitgendssischen Chiliasmus, dem einstweilen jeder praktisch-politische
Ehrgeiz fehlt, die Tausendjahrperiode entzieht und ihn seiner Sprengkraft beraubt
durch die Behauptung, sise selber iibernehme sein Anliegen [Nigg 1944, Thomas
Ruster 2001]. Das Millenium wird vom eschatologischen Faktum zur kirchen-
historischen Periode, von der Inspirationsquelle des Einzelnen zur allgemeinen
Kirchenverfassung.

Zugleich ist die Kirche hauptsiachlicher Nutzniefler des von Augustin gefithrten
Angriffs: sie erfahrt einen Zuwachs an Wiirde und ihre Existenz wird gesichert
bis ans Ende der Welt. Dieser erhebliche Vorteil wird von Augustin mit Feingefiihl
in zweifacher Weise gemifligt. Erstens wird die Kirche nicht in simtlichen
ihrer aktuellen Bestandteile zur Reichsverkorperung. Augustin stellt die chili-
astische Qualitat der Kirche unter einen inhaltlichen und zeitlichen Vorbehalt.
Gegen Positionen einer undifferenzierten Gleichsetzung von Kirche und civitas
Dei halt Kinder (1954) daran fest, Reich Gottes sei die Kirche nicht in ihrer
Gegenwartsgestalt, sondern erst in ihrer Zukunfts- und Zielgestalt. Die Kirche
verkorpert nicht das ganze Reich Gottes, sondern nur denjenigen Teil des Reiches,
der sich im Anbruch befindet. Und auch nicht die ganze Kirche ist mit dem anbre-
chenden Reich Gottes identisch, sondern nur ihr verborgener Kern. Das Reich
Gottes ist gleichsam die ,,Entelechie“ der Kirche. Die Gleichsetzung von Reich
Gottes und Romischer Kirche wird damit nach beiden Seiten hin eingeschrankt.
Der Chiliasmus wird also vergegenwartigt und zugleich futurisiert. Die Kirche ist
noch nicht das Reich Gottes, sondern wird zum Reich Gottes erst am Jiingsten Tag.

Seine Organisationszentrierung stabilisiert Augustin durch eine zweite
Differenzierung. Wo soziale Veranderung ausgeschlossen ist, da laf3t er, auch in der

> Augustin schloff mit dieser Position an frithere Autoren an. Er war zunichst Anhénger
der eusebianischen Reichstheologie gewesen, stellt dann aber die schon zuvor von Tyconius
vollzogene Wendung gegen das in der frithen Kirche bis ins zweite Jahrhundert vorherr-
schende, endzeitlich-zukiinftige Verstindnis der Apk 20 auf feste Grundlagen. Tyconius
hatte das Tausendjdhrige Reich nicht mehr als erst eine bevorstehende, sondern schon
gegenwirtige Phase verstanden, als die Zeit der Kirche (vgl. Flasch 1980).
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monarchischen Hierarchie der romischen Kirche, Raum fiir die Zukunftserwartung
und Vorwirtsrichtung des christlichen Glaubens. Zwar geht die konstantinische
Wende parallel mit dem Niedergang eines Utopismus, der in erheblichem Umfang
Ausdruck von Unterdriickung und Verfolgung der frithchristlichen Gemeinde
war. Aber die christliche Hoffnung bleibt und fordert Raum. Augustin schafft ihr
diesen Raum, indem er unterscheidet zwischen statischer Kirche und wandern-
dem Gottesvolk, zwischen unverdnderlicher, dauerhaft stabilisierter Institution
und der Gemeinschaft derer, die sich begriindete Hoffnung auf Bewahrung im
Gericht und Teilhabe am Gottesreich machen kénnen: der Civitas Dei. Die ist
Adressat der Verheiflung, die Kirche demgegeniiber corpus permixtum aus guter
Saat und Unkraut, Institution auch der Verworfenen. Zugleich gibt es auch Biirger
des Reiches auflerhalb der Kirche: Augustin nennt Hiob und die Sibylle. Erst das
Jingste Gericht wird offenbar machen, wer zu den Gottesfiirchtigen und wer
zu den Selbstgerechten gehort und gehort hat. Zu rechnen ist mit anonymem
Christentum ebenso wie mit Scheinchristentum. Diesen Moglichkeiten gibt
Augustin Raum: die Kirche hat ihre besondere heilsgeschichtliche Stellung, aber
worauf es zuletzt ankommt, ist die Zugehorigkeit zu dem nicht mit der Kirche
identischen Gottesvolk. Die duflere Starrheit seiner Geschichtstheorie wird auf
diese Weise begrenzt und der Kirche ein Triumphalismus unméglich gemacht.

2. Luther markiert und verursacht das Ende einer Phase, in der ein theologischer
Antichiliasmus sich organisatorisch ausschlieSlich auf die Kirche stiitzen konnte.
Gegen den Neochiliasmus des 16. Jahrhunderts, der auf ein Leben zielt, das geist-
lich von individueller gottlicher Inspiration und politisch von briiderlicher Liebe
der Auserwihlten gepragt ist, bedarf es eines zusatzlichen Instruments. Gegen die
innere Erleuchtung, die der Chiliasmus kultiviert und die allerdings den Kernbereich
kirchlicher Aufgaben betrifft, setzt Luther in bewédhrter Weise auf die - nun aller-
dings protestantische - Kirche (a.), gegen die naive chiliastische Forderung nach der
allumfassenden Liebesgemeinschaft aber benétigt er den Staat (b).

a) Das chiliastische Schwarmertum, mit dem es Luther zu tun hat, will sich direk-
ter gottlicher Einwirkung unterstellen. Es wendet sich gegen klerikale Vermittlung
und mochte der schopferischen Selbstitigkeit des Geistes keine institutionellen
Schranken setzen. Miinzer will dem ,inneren Wort“ Raum schaffen, das aus
dem ,,Abgrund der Seele“ hervorquelle und in dem sich Gott den Gldubigen
offenbare®. Gegen die vom Schwirmertum Miintzers oder Karlstadts vertrete-

¢ vgl. Holl 1923.
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ne These vom freischwebenden Direktzugang zur Transzendenz [Haas 1997,
Maurer 1952, Schumann 1952] setzt Luther, wie schon gegen das Papsttum, die
Bibel- und Schriftkirche. Erst auf dem Weg der Schrift werde aus dem Geist ein
Heiliger Geist. Der biblische Text hat fiir Luther notwendig Vorrang vor indivi-
duellen Eingebungen. Die Schrift setzt den dufleren Rahmen fiir jede Geist- und
Glaubenserfahrung, und erst der Schriftbezug iiberwindet die schwarmerische
Tendenz zu geistlicher Selbsthilfe und Selbstheiligung [Joest 1967: 190]. Zwar
muf das Innere dem Aufleren nachgeordnet werden, aber es bleibt unverzichtbar:
ohne den Zuspruch des inneren Worts lduft die Schrift leer. Der Verzicht auf den
selbstgewdhlten Heilsweg und die eigengewahlten Gnadenmittel [Steck 1955: 20]
fithrt dazu, daf} die neue Organisation der protestantischen Kirchen sich gegen die
Schwirmer alsbald durchsetzt. Die Abstiitzung auf die Schrift und die berufenen
kirchlichen Schriftausleger erwies sich auch deshalb als wirksames Mittel gegen
die chiliastische These von der schriftfreien Direktinspiration.

b) Wo er gegen den schwiarmerischen schriftfreien Gotteszugang auf die Kirche
setzt, da widerspricht er der schwirmerischen Gemeinschaftsidee, der nach
dem Vorbild einer idealisierten christlichen Gemeinde imaginierten egalita-
ren ,Ideal-Gemeinschaft“ der Reinen und Frommen’ mit der Bergpredigt als
Gesetz® mit der theologischen Stabilisierung des Staates. Armee und Polizei sind
weder fragwiirdiger Notbehelf noch auf Dauer tiberholbar, sondern theologisch
gerechtfertigt, und zwar gerade mit Blick auf die Schwarmerbewegung’. Diese
Position verdeutlicht Luther, in uneinheitlicher Begrifflichkeit, in der Rede von
den zwei Obrigkeiten, zwei Gewalten, zwei Reichen oder zwei Regimenten. Zwei
Personengesamtheiten werden jeweils durch Gott regiert, und zwar in verschie-
dener, ihrer Eigenart jeweils angemessener Weise.

Luther legt den Schwéarmern zwei Hindernisse in den Weg. In einem ersten Schritt
begrenzt er den Bereich sozialer Gewaltlosigkeit - also den theoretisch schwarmeri-
scher Norm zugénglichen Raum - auf eine Sphére noch innerhalb der christlichen
Gemeinde. Frei von institutionalisierter Gewaltausiibung sind nur die wirklichen
Christen, eine Gruppe, die deutlich weniger umfangreich ist als die der getauften
Christen (,,Die Welt und die Menge ist und bleibt Unchristen, ob sie gleich alle
getauft und Christen heiflen®, VWU 52f). Nur hier, unter den im ,,Reich Gottes*

7 vgl. Mithlmann 1961.

8 so die Religids-Sozialen Bewegung gem. Paul Althaus 1921, S. 33f. Vgl. Auflerdem Holl
1923.

° vgl. Ebeling 2006.
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versammelten wirklichen Christen, bedarf es keiner Staatsgewalt, hier haben
Vergeben, Schonung, Lieben, Dienen und Friede ihren Ort [WDB 126] und nur
hier ist der Wirkbereich alttestamentarisch-eschatologischer Prophezeiungen wie
etwa Jes. 2: ,,Sie werden ihre Schwerter zu Pflugscharen und ihre Lanzen zu Sicheln
machen®) [VWU 54]. Nur hier, wenn tiberhaupt, haben bestimmte Sozialideale
des Schwirmertums ihren Ort. Auflerhalb aber, im ,Reich der Welt®, herrschen
Schwert und Organisation [vgl. Althaus 1921: 38f]. Hier bedarf es des Rechts, das
lehrt und zwingt [VWU 51], hier ist das Schwert unverzichtbar. Die bewaffnete
Staatsmacht erfiillt, indem sie das Bose zuriickdrangt, Gottes Auftrag [OKA 146].
Gott bedient sich, der unterschiedlichen Natur beider Reiche geschuldet, jeweils
verschiedener Herrschaftsmittel, und das dem Reich der Welt angemessene Mittel
ist das Schwert. Auch der Einsatz des Schwertes ist also mittelbarer Ausdruck
gottlicher Liebe.

Diese Indienstnahme des Schwertes schlief3t willkiirliche Zwecksetzungen aus.
Das Schwert dient nicht beliebigen Zielen, sondern seine Verwendung ist auf
bestimmte Aufgaben begrenzt. Es steht dem Fiirsten nur zur Bekimpfung der
Bosen und zum Schutz der Frommen zur Verfiigung. Den christlichen Fiirsten
verpflichtet Luther, sich an Christi Liebeshandeln ein Beispiel zu nehmen. Christus
habe nicht Verherrlichung gesucht, sondern Hilfe gebracht, und so solle der Fiirst
gegeniiber seinen Untertanen handeln [VWU 78]. Er solle nicht mehr Herrscher
sein wollen, sondern sein Tun miisse ganz und gar ,,auf anderer Nutz, Ehre und
Heil ausgerichtet sein“ [VWU 76].

Die Staatsmacht erfiillt also bei Luther die Aufgaben, die ihr nach christlicher
Lehre traditionell zukommen: die Wahrung von Recht und Frieden. Sie ist damit
Instrument der gottlichen Weltordnung. Daraus ergeben sich fiir den Tréager des
Schwertes drei Konsequenzen. Seine Aufgabe ist erstens nicht minderwertig,
sondern eine Gottesdienstvariante genau wie die Liebeswerke in der christlichen
Gemeinde. Gerade durch seine pflichtgemifie Beteiligung an den Weltordnungen
erfillt der Christ Jesu Liebesgebot [Althaus 1921]. So hat der Soldat, dessen Amt
der Welt so notig sei wie Essen und Trinken [OKA 146], den gleichen Anspruch
auf Wertschéatzung wie jeder andere Handwerker. Beide verrichten verschiedene
Arten von Gottesdienst [VWU 60, 63]. Eine zweite Konsequenz ist die Festlegung
des Schwerttrdgers auf einen bestimmten und defensiven Berufszweck: seine
Aufgabe ist nicht die Herbeifithrung des Gottesreichs (wie bei Miintzer) oder die
Beforderung sonstiger willkiirlicher, schwéarmerischer Ziele, sondern die Abwehr
des Bosen [OKA 144].
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Dieser Dienst, die Abwehr des Bosen, ist schlieSlich drittens Daueraufgabe, denn
»die Bosen sind immer viel mehr sind als die Frommen® [VWU 53]. Adressaten
dieser Daueraufgabe sind zunéchst auch die, die irgendwann spiter Christen
werden, denn ,,kein Mensch ist von Natur aus Christ oder fromm, sondern allzu-
mal Siinder und bése® [VWU 51]. In der Welt ist und bleibt der Mensch ganz
und ausnahmslos der Stinde und dem Tod verhaftet [DUDM 268f]. Damit bleibt
offentliche Gewaltausiibung nétig, solange die Welt besteht, denn das Bose hort
nicht auf. Die Unterscheidung zwischen Reich Gottes und Reich der Welt steht
nicht zur Disposition, sie ist deutlich und uniiberwindbar und besteht bis ans Ende
der Welt. Das Amt des Schwerttrigers wird also aufgewertet, dienstleistend auf
das Wohl der Untertanen bezogen, schwarmerischer Zweckentfremdung entzogen
und auf Dauer stabilisiert. Der Staat, den Luther gegen das Schwarmertum stellt,
ist also der aufgewertete, der gerade in seiner bewaffneten Funktion als Variante
gottlicher Weltherrschaft klassifizierte Staat.

3. Wie Luther setzt auch Althaus auf die Organisation als Werkzeug gegen diejeni-
gen religiosen Stromungen der Gegenwart, die Staat und Wirtschaft im Geiste der
Bergpredigt umgestalten wollten. Grundlegend fiir den Neochiliasmus der 1920er
Jahre war die Uberzeugung, Christenleben diirfe sich nicht in Innerlichkeit und
personlicher Rettungsgewifheit erschopfen, sondern miisse das gesamte Leben in
den Blick nehmen. Das Liebesideal einer wortlich genommenen Bergpredigt sollte
nicht mehr nur in kleinem Kreise verwirklicht werden. Vielmehr miisse das Reich
Gottes ,,reale Weltverfassung“ werden, denn in der christlichen Liebe schlummerten
die Organisationskrifte einer neuen, besseren Welt [Althaus 1921: 11f].

Gegen diesen Weltumgestaltungsanspruch macht Althaus sich zum Anwalt der
christlichen Gemeinde, und damit der Stabilitit und des Staates. Die Theologie
diirfe es nicht unwidersprochen lassen, wenn biblische Kerngedanken wie das
Reich Gottes entstellt und mit fremden Inhalten gefiillt wiirden [Althaus 1921:
32]. Althaus will den Staat, und zwar auch den liberaldemokratischen Staat
seiner Gegenwart, stiitzen gegen chiliastisch-anarchische Tendenzen, die ihn
im Liebeskommunismus auflosen wollen. Sein Pladoyer fiir Staatsakzeptanz
ruht, anders als das Luthers, auf zwei Sdulen: einer anthropologischen und einer
soziologischen.

Der anthropologische Hauptvorwurf gegen die Sozial-Religiosen wiederholt die
eingangs angedeutete Position: die Abneigung gegen Macht und Staat sei die Folge
eines Irrtums tiber die menschliche Natur, ihre Selbstsucht, Rohheit und Siinde
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[Althaus 1921: 38]. Ohne Zwangsgewalt und Staat wiirden ,,die Kinder Gottes von
den gewalttdtigen und rohen Michten der Geschichte einfach niedergetreten®
[Althaus 1921: 37]. Der zweite, soziologische Teil von Althaus® Argument geht
davon aus, daf nach chiliastischer Uberzeugung das Reich Gottes ein Reich der
Liebe ist, ein Reich der Herrschaft des Evangeliums in den Herzen. Es ist damit ein
Reich der Zwanglosigkeit und der Freiheit, denn nach chiliastischer Ansicht kann
Liebe ,,immer nur aus der Freiheit geboren werden, als freie, quellende, urspriing-
liche Bewegung® [Althaus 1921: 33f]. Gerade die Freiheit der Liebe aber setzt, so
Althaus, die Rechtsordnung voraus und damit Staat und Zwang. Erst der durch
staatlichen Zwang geschaffene Handlungsraum erméglicht Handlungsfreiheit und
schafft damit der Liebe Raum. Keinen Raum lassen der Liebe Gewaltstrukturen,
die in staatenloser Anarchie entstehen. Die Liebe Gottes kann erst da politisch
wirken, wo dem Einzelnen Vermdgen und Handlungsspielraum rechtlich und
damit staatlich gesichert sind [Althaus 1923: 16].

ITI. Ein seit den Anfingen der Kirche bis heute von der Theologie vertretener
Antichiliasmus war nicht in der Lage, den Gottesreichsgedanken vollstindig in
das Jenseits der Welt zu verlegen. Dort hatte er nach anthropologisch begriindeter
Ansicht seinen eigentlichen Ort. Die Organisationszentrierung des Antichiliasmus
illustriert, wie stark der Chiliasmus insbesondere seit dem Spéatmittelalter auf
innerweltliche Wirksamkeit drangt. Gegen dieses Dringen findet der theologische
Antichiliasmus im Mittelalter hinreichenden Schutz in der Kirche, seit dessen
Ende aber wird der Staat zur antichiliastischen Hauptstiitze. Dieser Wechsel illus-
triert die zunehmende innere und duflere Schwiche der Kirche und zeigt zugleich,
wie sehr die Theologie in ihrem Kampf gegen den Chiliasmus auf die Stabilitat
und Dauerhaftigkeit angewiesen ist, die ihr nur stabile und grof8e Organisationen
bieten konnen.
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Abstrakt: Celem artykulu jest pokazanie, w jaki sposdb zmienial si¢ status
Zydéw w Ameryce od lat trzydziestych ubiegtego wieku do czaséw obecnych.
Zaprezentowane analizy skupiajg si¢ na amerykanskiej polityce wobec imigracji
Zydéw do USA, stosunku amerykarnskiego spoleczenstwa i wtadz politycznych
do Zydéw oraz wptywie zydowskich organizacji na polityke amerykanskg. Autor
wyodrebnia trzy okresy charakteryzujace si¢ réznym statusem Zydéw w USA.
Whnioskiem ptynagcym z przeprowadzonych analiz jest teza, iz Zydzi w USA
przeszli droge od etnicznej i religijnej mniejszosci, ktora znajdowata si¢ na margi-
nesie spoteczenstwa i polityki do bycia wplywowym i zaliczanym do gltéwnego
nurtu aktorem w amerykanskiej polityce.
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Abstract: The aim of the article is to show how the status of Jews in America
changed from the 1930s to the present. The presented analyses focus on American
politics regarding Jewish immigration to the USA, the attitude of American society
and political authorities towards Jews, and the influence of Jewish organizations
on American politics. The author distinguishes three periods characterized
by different status of the Jews in the USA. The conclusion from the conducted
analyses is the thesis that Jews in the USA went from an ethnic and religious
minority, who was on the margins of society and politics to being an influential
and mainstream actor in American politics.

Keywords: Jews, USA, Trump, political actors

1. Introduction

This article addresses the changing status of Jews in American politics from the
1930’s to the present. During this time their status evolved from being outsid-
ers to mainstream actors. The analysis focuses on three periods. The first, the
nineteen-thirties, deals with the response of American Jews to Hitler’s anti-Jewish
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policies. American Jewish defense organizations urged President Roosevelt to
protest against these policies. They also favored the admission of German Jews
under the immigration quotas. The second, the nineteen=-seventies and -eighties,
covers the American Jewish advocacy movement for Soviet Jewry which began
in the late nineteen-sixties and culminated in 1988-1989 when the Soviet Union
allowed free emigration for Jews and granted religious and cultural rights to
those that remained. The final section discusses the 2016 Presidential campaign
which resulted in the victory of the Republican candidate Donald J. Trump over
his Democratic rival Hillary Rodham Clinton. The campaign marked a possible
change in the socio-political environment in the United States which threatened
the status and sense of security among American Jews.

2. The 1930s; The American Jewish response to Hitler’s anti-Jewish policies
Adolph Hitler came to power in March 1933 [Lazin 1979]. Initially, his regime
began ousting Jews from Germany’s economy, society, and cultural life.! Until
the German invasion of the Soviet Union in June 1941, German (and Austrian)
Jews could leave Germany.

For most German Jews who wanted to emigrate, however, the major obstacle became
finding a country willing to admit them. Much of the world had yet to recover from
the economic depression of 1929. Virtually no country wanted to accept refugees,
and many had even less desire to welcome Jewish refugees. Following Germany’s
annexation of Austria in March 1938, President Roosevelt called an international
conference in Evian France to deal with the plight of Jewish refugees [Bauer 1974:
231-236]. Participating countries, including the United States, offered few places of
refugee for European Jews wanting to flee Hitler’s Third Reich.

The promulgation of the Nuremberg Laws in 1935 denied citizenship to
German Jews and eliminated and or restricted their employment in many fields.
Kristallnacht, the state organized pogrom of November 9" and 10th, 1938,
resulted in more than one thousand synagogues and prayer rooms destroyed,
seven thousand Jewish shops and businesses vandalized and tens of thousands of
Jewish males under arrest [Volker 2016: 670-676].

! There is no evidence to suggest the existence of a master plan of genocide in the early 1930s
[Bauer 1981: 20-21]. By 1945 Hitler’s Final Solution had murdered six million European Jews. In
his biography of Hitler, Volker argues [2016: 658] ...he never lost sight of his “final goal”—the
eradication of European Jews. In the beginning, however, “eradication” meant displacement and
not mass murder.” In late 1937 Goebbels noted “Jews must leave Germany and all of Europe.”
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The most prominent and influential American Jewish defense organization at the
time was the American Jewish Committee (AJC). Established in 1906 in response to
pogroms in Russia it consisted mostly of wealthy American Jews of German origin.2
Most of its small membership resided in New York City with some members in other
American cities. AJC leaders saw themselves as representing (speaking for) American
Jewry.? With few exceptions, they were non-religious Jews.* Two AJC members, Judge
Irving Lehman and Mr. Samuel Rosenman served on President Roosevelt’s staff.

With each new anti-Jewish policy of the Hitler regime, the AJC asked the State
Department and the White House to protest. But, neither spoke out against Hitler
or his anti-Jewish policies. The State Department considered these policies to be an
internal German matter.’ In dealing with the President and the State Department,
AJC preferred a quiet, behind the scenes, approach; it opposed active public protests
and demonstrations especially by Jews. At one time, AJC urged Protestant ministers
to protest State Department policy [Lazin 1979: 291]. President Roosevelt protested
Hitler’s anti-Jewish policies only after the Kristallnacht Pogrom in November
1938; he recalled his Ambassador from Germany [Lazin 2005: 296]. Throughout
the period, the AJC defended both President Roosevelt and the State Department
against criticism by other American Jewish individuals and organizations.

AJC also favored entry of German Jews to the United States within the immigra-
tion quotas. In 1933, influenced by the depression and high unemployment most
Americans and members of Congress supported the quota system which restricted
immigration.6 Also, many Americans opposed immigration of Jews.” AJC
leaders feared that to suggest an increase beyond the quota limitation of twenty five
thousand per year for immigrants born in Germany would likely lead to Congress

2 The overwhelming majority of American Jews at the time had come from Eastern Europe
between 1880 and World War 1.

> They can best be described as Shtadlanim, the Yiddish word for self-chosen leaders of the
community.

* Dr. Cyrus Adler, the President during most of the 1930s, was an observant Jew (religious).

Initially, Judge Irving Lehman urged AJC not to pressure President Roosevelt on the Jewish

issue as he had to deal first with the economic crisis in the United States. Lehman also

supported the State Department position that Hitler’s persecution of German Jews was an

internal German matter (Letter, Judge Irving Lehman to Dr. Cyrus Adler, January 20, 1933

(Adler Papers, AJC Archives, New York City).

¢ The quota system limited overall immigration and gave preferences to immigrants from
northern and western Europe at the expense of immigrants from southern and eastern Europe.

7 Typical of the mood in the country was the response to the Rogers Wagner bill in 1939
which called for the admission of twenty thousand German children during 1939 and 1940.
The bill died in committee.

w
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reducing the number of refugees from Germany allowed to enter from Germany.®
Therefore, they worked to facilitate the issuance of visas within the quota limita-
tion. This proved to be problematic. For example, only thirteen hundred German
born persons entered as immigrants in 1933, thirty five hundred in 1934 and three
years later in 1937 only eleven thousand. The quota was finally filled in 1938. The
actions of American consuls in Germany limited the issuance of visas to German
Jews. Many discriminated against Jews, using the Likelihood to Become a Public
Charge clause (LPC) of the immigration law. AJC efforts succeeded in allowing
for bonds to be posted in the United States to guarantee that the immigrant would
not become a public charge. They also managed to have the State Department end
the requirement of an immigrant needing a police report from his/her local police
department, confirming good behavior.” They also succeeded to exempt German
Jewish students on student visas from the requirement that recipients return to
Germany after the completion of studies [Lazin 1979].

Clearly, during the 1930s, the AJC (and American Jewry) lacked influence and
clout in American politics. They failed to influence their President to criticize
Hitler’s anti-Jewish policies and actions and they were unable to open the gates
of the United States (within the quota allocation) to accept Jewish refugees from
Germany. There are many interrelated explanations for their lack of influence
and clout.

First, the United States was in the grips of a great economic depression. Tens of
millions of Americans were out of work. Unemployment reinforced American
isolationism. In Congress a majority favored noninvolvement of the United States
in the affairs of Europe and Asia and wanted a minimum or no immigration
especially by Jews and other “undesirables.” Moreover, anti-Semitism in the United
States contributed to the opposition to Jewish immigrants. Different types of anti-
Semitism thrived in many parts of the United States. The nativist Protestants saw
the Jews as foreigners and dangerous; Father Coughlin, a Catholic priest, with the
largest radio audience in America, portrayed Jews as the killers of Christ and part
of an economic cabal ruling the world; and the German American Bundists, who
worshiped Hitler and his ideology, believed Jews to be corrupters of American
society and culture.

¢ 1In 1933, the Jewish population of Germany numbered about 520, 000.

° If a Jewish person fled Germany and applied for a United States visa in Paris, State
Department regulations had required his/her going back to Germany to get the document
from the local police chief.
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Second, American Jews were insecure in Protestant America. They were seen by
others and they saw themselves as outsiders. They were sensitive to anti-Semitism
and discrimination in American culture, the media and in the economy. Many
leading law firms, banks, major corporations and entire industries did not employ
Jews. Higher education institutions limited Jewish enrollments and did not hire
Jewish faculty. In many ways they were second class citizens in the United States.
Despite the wealth, prominence and success of many in the AJC, they shared this
insecurity about their American Jewish identity. Their fear of a potential anti-
Semitic response, restricted their political activism and advocacy on behalf of
their fellow Jews in German. For example, in the late 1930s AJC President, Dr.
Cyrus Adler, worried that if the State Department did criticize Hitler’s anti-Jewish
policies that this might lead many Americans to think that Jews controlled the
American government [Lazin 2005: 294].

3. In the aftermath of World War II (and the Holocaust)

The events of the Holocaust and the establishment of the State of Israel influenced
the post-war standing and status of Jews in the United States. First, the Third
Reich’s murder of six million Jews made anti-Semitism “socially unacceptable” in
the United States. Second, during World War II the tri-faith paradigm of American
society [Schultz 2011] triumphed. Catholics and Jews had become “American” in
a process of transition begun in the early 1900s. The United States was no longer
a Protestant country; it had become a nation of three faiths- Protestant, Catholic
and Jewish. Along with these two changes, post war America provided economic
and employment opportunities for American Jews. They entered in droves into
higher education, law, medicine, business and the media [Silberman 1985]. By
the 1960s Jews were overrepresented as students and faculty at many of the better
American universities.

The establishment of Israel together with the 1967 War, gave American Jews a new
backbone in politics and a great deal of pride in being Jewish."” The Black power
movement of the late 1960s, in turn, justified those wanting to view American
Jewish interests as a public interest in the United States." By the 1970s American

10 According to Ralph Goldman [1995: 4,5] “...state of Israel {psychologically} changed the
Jewish image from that of victim to victor.” Leon Uris’s novel Exodus (1958) which retold
the story of modern Jewish history culminating in the military prowess of the new Jews of
Zion had a similar effect.

" The Black Power ideology [Carmichael and Hamilton 1967] conceived of their being more
than one public interest.
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Jews had become prosperous, suburban and politically influential. In many
ways they were mainstream; Goldberg [1996: 4ff] argues that “to some extent
American Jews were no longer a minority, but part of a majority in a psychological
sense” [Silberman 1985]. For some they had become white. This change in status
and influence in American politics is evident in the following case study of the
American Jewish advocacy movement for Soviet Jewry.

4. The American struggle for Soviet Jewry, 1960s to 1989

Israel became an independent country in May 1948. Following military victory
against soldiers from Egypt, Syria, Iraq, Lebanon, Jordan, Saudi Arabia and Yemen,
a cease fire and armistice agreements, Israel then confronted a demographic threat
of existential proportions. First, its population lacked a critical mass to insure
survival (there were too few Israelis) and its relatively large Arab minority with
a very high birthrate provided a long-term threat to the Jewish majority in Israel.

To deal with these threats, the government of Israel called on the Jews of the world
to immigrate to Israel. Significantly, in the early 1950s, it established a Liaison
Bureau (Lishkat Hakesher) to encourage and facilitate the immigration of Jews
from the Soviet Union to Israel.'”” Liaison Bureau emissaries at the Israeli embassy
in Moscow worked to preserve Jewish identity and spread knowledge about Israel
among Soviet Jews. A second branch worked in Western Europe and the United
States to get Western governments to pressure the Soviet Union to grant Jews
cultural and religious rights or let them leave for resettlement in Israel. In principle,
the Liaison Bureau was not anti-Soviet; it did not call for a regime change. They
sought rights for Soviet Jews that were guaranteed in the Soviet constitution. They
did, however, accuse the Soviet Union of committing cultural genocide against
Soviet Jewry. The Soviets began to let some Jews leave in 1968.

The Liaison Bureau focused its efforts on trying to influence the American govern-
ment t0 pressure the Soviet Union to allow its Jews to emigrate. It assigned agents
to the Israeli Embassy in Washington D.C. and Consulate in New York City."

12 At the time there were two major Jewish communities outside of Israel. One in the United
States with almost six million persons and a smaller Soviet Jewish community of between two
and three million persons. The Israelis believed that the Soviet Jews were better candidates for
immigration; they doubted that many American Jews would want to leave their ‘promised land’.

3 The desire to please the United States and its allies often governed Soviet policy toward
emigration of Jews. Similar considerations (vis a vis West Germany) also influenced Soviet
emigration policy toward their German minority [Lazin 2005].

At times its agents also worked at Israeli Consulates in Los Angeles and Chicago.

127




GHRISTIANITY
VORLD « POLITIGS JOURNAL OF THE CATHOLIC SOCIAL THOUGHT

The agent in New York recruited American Jewish organizations to the advocacy
effort on behalf of Soviet Jewry. In 1971, Liaison Bureau agents helped establish
the National Conference on Soviet Jewry (NCSJ) an American umbrella advocacy
organization that attracted every major Jewish defense, religious and social organi-
zation. The NCSJ led the struggle for Soviet Jewry among mainstream American
Jewish organizations. It conducted a public campaign to influence Congress, the
State Department and the White House to pressure the Soviet government to act
on behalf of Soviet Jewry; let them live as Jews or let them leave for Israel.

At the time President Richard Nixon favored trade with the Soviet Union. He
proposed giving Most Favored Nation (MFN) status to the Soviet Union to help it
finance trade with the United States. When the Soviet Union initiated an education
tax on Soviet Jews leaving for Israel, Senator Jackson (D Washington) proposed
an amendment (Jackson Vanik Amendment) denying the Soviets MFN until they
allowed free emigration of Jews."

A historic meeting took place on April 30, 1973 between President Nixon and
the Conference of Presidents of Major American Jewish Organizations and the
NCS]J. In the meeting President Nixon explained that he favored trade with
the Soviets and opposed the Jackson Vanik Amendment. He argued that the
amendment harmed the interests of the United States. As their President, he
asked them to oppose the amendment. Following his presentation, President
Nixon left the meeting and those present voted to support the amendment;
American Jewish leaders went on record as opposing the President of the United
States. Forty years before AJC had refused to publicly criticize the American
President. Now, in 1973, the major American Jewish leaders publicly put their
concern for Soviet Jews before an interest the President had defined as being
‘the national interest.

In a series of summits between Secretary Mikhail Gorbachev and President Ronald
Reagan after 1986 the United States made it clear that détente required granting
Soviet Jews the right to leave and religious and cultural freedom for those that
remained. In late 1988 the Soviet Union began to open their gates to allow Jews to
leave and to grant greater religious and cultural freedom for those that remained."

5 The educational tax required departing Jews to repay the Soviet Union for the higher
education and professional training they had received.

'* Following the West’s response to the 1979 Soviet invasion of Afghanistan, the Soviet Union,
in 1981, closed its gates to Jews wanting to leave the country.
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For many, these decision by the Soviet Union marked the end of the Cold War
between the United States and the Soviet Union.

In contrast to the nineteen thirties, American Jewish leaders in the nineteen
seventies and eighties had more political success than their predecessors. They
succeeded in having their government pressure the Soviet Union to allow free
emigration of Jews and cultural and religious rights for those that remained.
Moreover, pressure from the American Soviet Jewry advocacy effort helped Soviet
Jews to get preferential treatment as persons seeking to enter the United States.
From 1968 until late 1989 almost all Soviet Jews wanting to enter the United States
did so either as refugees or parolees."”

The success of the American Jewish advocacy effort for Soviet Jewry to open the
gates of the Soviet Union and to gain preferential treatment for Soviet Jewish
refugees in the United States might indicate significant political power and clout
for Jews in American politics. However, there is another explanation for the success
of advocacy for Soviet Jews. Since the late nineteen-forties, the United States had
engaged in a Cold War with the Soviet Union. The Cold War contributed to
widespread American political support for advocacy for Soviet Jewry advocacy.
The Cold War also gave preference to Soviet Jews wanting to resettle in the United
States because they were fleeing the evilest of regimes; and necessarily because of
American Jewish pressure to admit them.

Importantly, when the Soviet opened the gates to free Jewish emigration, some
sources expected that over a million Jews would leave the Soviet Union. More than
ninety percent wanted to come to the United States. In response, with the Cold
War ending, the American government imposed a quota in 1989 which limited
the entry of Soviet Jewish refugees.®

American Jews in the nineteen-seventies and eighties felt more at home and were
far less insecure as American Jews than their co-religionists in the nineteen-
thirties. They were powerful mainstream Americans. When their own government

17" Tens of millions of persons around the world competed for the fewer than one hundred
thousand refugee places each year. The Attorney General had the power to parole someone
into the United States. The parolee received less financial support than refugees but were
also eligible for citizenship.

'8 Almost all major American Jewish organizations accepted the quota or limitation on Soviet
Jews entering the United States [Lazin 2005].
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restricted the immigration of Soviet Jews in 1989, they acted with restraint. Most
Soviet Jews would go to Israel (many against their wishes); American Jewry did
not challenge the government policy to restrict their entry.

5. The 2016 Elections and Jews in American Politics

The 2016 presidential election in the United States rattled for many American
their sense of security and mainstream status in the American political system.
Their concerns focused on the campaigns of Donald Trump for the Republican
nomination and as the Republican candidate for President of the United
States.

Candidate Trump launched crude attacks on Muslims and immigrants. He
portrayed Muslims as being a “Trojan Horse” and terrorist threat to the well-being
of the United States.' He fabricated tales of Muslim’s in New Jersey cheering as the
World Trade Center Towers collapsed during the terrorist attacks of September 11,
2001. He described Mexican immigrants as rapists and criminals.

These attacks on Muslim and Mexican immigrants reminded some American
Jews of the hostile and threatening atmosphere in the United States of the
nineteen-thirties when anti-Jewish views dominated the immigration issue.
For example, nativist anti-Semites used the trojan horse metaphor to character-
ize the threat of admitting German Jewish refugees who might be used by the
Nazis to spy on America. Similarly, Trump’s negative views of Mexicans and
later of African countries recalled the Nazi dehumanization of the German
Jews.2?

Most alarming, however, was the appearance during the campaigns of 2016 of
anti-Semitism on social media. When certain Jewish reporters criticized candi-
date Trump, they were targeted with a barrage of anti-Semitic tweets which
sometimes included their photos pasted over drawings of persons being placed in
a gas chamber or an oven. Trump’s style and campaign normalized anti-Semitic
language in public discourse on social media and media in general. For example,
a Breitbart article commented on a Jewish correspondent: “Hell hath no fury like
a Polish, Jewish American elitist scorned” [Dailkos.com]. Tens of millions of

¥ Some of his supporters suggested that adherence to Shariah Law prevented Muslims from
becoming real Americans.

2 The reference to Sharia Law recalled the claim by some anti-Semites that adherence to the
Talmud and Jewish law prevents Jews from becoming true Americans.
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American heard and or saw a Trump supporter at a rally chant “Jew S A” instead
of “USA.*

In a widely publicized incident candidate Trump retweeted a cartoon from a white
supremacist site with a picture of Hillary Clinton surrounded by dollar bills, a six
pointed Jewish star, and the caption “most corrupt” [Politifact.com]. While Trump
claimed that the cartoon contained a deputy sheriff’s star, many Jews saw the ad
as an anti-Semitic canard which focused on Jews, money and corruption. And
here it is being tweeted by a mainstream American politician, who would soon
be President of the United States.

An anti-Semitic message also appeared in Trump’s final TV video ad for his presidential
campaign [Salon.com]. In the video Trump spoke about how international bankers
exploited and drained the wealth from the American economy, hurting middle and
working-class Americans. And then three faces of American villains appear in the
video—the financier George Soros, the chair of the Federal Reserve Janet Yellen and the
CEO of Goldman Sacks Lloyd Blankfein. All three are prominent American Jews who
have major roles in the American economy. By implication the ad suggests that they
are ripping off the American economy while serving a cabal of international financiers.

The Trump ad reinforced the anti-Semitic claim that Jews control and exploit the
American economy. More importantly, Trump refused to condemn or disavow the
other more blatant anti-Semitic messages of some of his supporters. Bradley Burston
argued that Trump became an “influential public figure who enables, tolerates,
excuses and pumps Jew-haters.” Some argued that Trump was “dog whistling” the
white supremacists. For example, Trump told radio talk show host Alex Jones, who
claimed that Jews control the media, “your reputation is amazing” [Vox.com]. When
David Duke, former head of the Klu Klux Klan endorsed Trump, Trump refused
to disavow him. And after becoming President, when American Nazis marched
in Charlottesville, carrying torches and chanting Nazi slogans and “Jews will not

replace us” Trump talked about “very fine people’ on both sides.”

21 The national news media carried this clip of the event which occurred in Arizona in

October 2016.

22 Bradley Burston, “T hadn’t been called a kike since fourth grade. Donald Trump changed
that.” Haaretz October 5, 2016 [Haaretz.com].

2 Https://www.whitehouse.gov/briefings-statements/remarks/ -president- trump-infrastruc-
ture/. When Julia Ioffe wrote a critical article about Melanie Trump and received emails
urging her to be gassed, Melanie Trump admitted that her fans may have gone too far, but
that they were provoked.
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6. Conclusion

This article has presented an overview of the status of Jews in American politics
from the nineteen thirties to the present. It described a transition of an ethnic and
religious minority from being outsiders and peripheral to becoming mainstream
and influential actors in American politics. This parallels (or may be the result of)
the transformation of the United States, begun in the early twentieth century, from
a Protestant country to a tri-faith nation of Protestants, Catholics and Jews.

The successful candidacy of Donald Trump for President in 2016 suggests a crisis of
identity in the United States. Candidate and President Donald Trump questioned
the place of Muslim’s and non-white immigrants in American society. Some of his
supporters object to the Muslim faith being accepted as a major American faith.
They emphasize either the Christian origins and or character of the American
way of life and/or America’s Judeo Christian heritage. Concurrently, the white
supremacist supporters of Trump fear the possibility of whites becoming a minor-
ity in a multi-racial United States. The white supremacists consider American Jews
to be non-white.

While a minority of American Jews support Trump the overwhelming majority
oppose his anti-Muslim and anti-immigration rhetoric and policies. They see his
policies and rhetoric as a threat to their own security and well-being as Americans.

The alt right community with its white supremacist contingent may remain small
and their political influence may decline. They may return to the fringe and
extreme, outside of mainstream American politics. The same fate may await the
vocal anti-Semites who surfaced during the 2016 campaign.

Regardless, the events of 2016 have shaken many American Jews who feel more
vulnerable than before. The author Nathan Englander writing in the New York
Times expressed the change that had occurred. In response to the Nazi march
in Charlottesville Virginia with torches, swastikas and the chant “Jews will not
replace us” he wrote, “There is the trauma of those assaulted by Nazis on American
soil. The pain and violence and the lessons we draw from them. Because the
children who witness a day like that, and a president like this, will not forget the
fear and disrespect tailored to the black child, the Muslim child, the Jewish child”
[NYT.com].
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René Girarda teoria mimetyczna.
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René Girard’s mimetic theory. Between religion and politics

Abstract: In the Western world, the popular belief is that the political and religio-
us (state and church) spheres are independent (cf. Matthew 22:21). A person who
points out that at the beginning of human culture (civilization) was different, is
the French anthropologist and literary scholar René Girard. He emphasizes that
religion (the sacrificial ritual) underlies human institutions, including those with
a political character. In the developed theory, which is referred to as mimetic,
he draws attention to violence, which in a collective form is able to build and
sustain the existence of the human community. Four issues corresponding to
politics appear in the mimetic theory: 1) building a political community based on
aversion to others (individuals, minority groups); 2) the use of human mimesis in
the management of social groups; 3) positioning as a victim that aims at political
gains, etc.; 4) a modern concern for the victims, which is a weapon against political
opponents. Mimetic theory can be used in researching political phenomena. In
this article, the German talk-show maybrit illner (from November 2, 2017) was
analyzed using “Girard’s glasses”.

Keywords: René Girard, maybrit illner, mimetic theory, politics, religion

Abstrakt: W $wiecie zachodnim popularne jest przekonanie, ze sfera polityczna
i religijna (panstwowa i koscielna) sg niezalezne (por. Mt 22,21). Uczonym, ktéry
uwazal, ze u poczatkow ludzkiej kultury (cywilizacji) bylo inaczej, jest francuski
antropolog i literaturoznawca René Girard. Podkresla on, ze religia (rytual ofiarniczy)
stoi u podstaw ludzkich instytucji, w tym tych o politycznym charakterze. W wypra-
cowanej teorii, okre§lanej mianem mimetycznej, zwraca uwage na przemoc, ktora
w kolektywnej formie jest w stanie budowa¢ i podtrzymywac egzystencje ludzkiej
wspdlnoty. W teorii mimetycznej pojawiaja sie cztery kwestie korespondujace z polity-
ka: 1) budowanie politycznej wspdlnoty na podstawie niecheci do innych (jednostki,
grupy mniejszosciowej); 2) wykorzystanie ludzkiego mimetyzmu w kierowaniu
grupami spolecznymi; 3) pozycjonowanie siebie jako ofiary, ktére ma na celu zyski
polityczne itp.; 4) nowoczesna troska o ofiary, stanowiaca orez wobec politycznych
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przeciwnikéw. Teorie mimetyczng mozna stosowaé w badaniach politycznych
fenomenéw. W niniejszym artykule zanalizowano za pomoca ,,Girardowskich
okularéw” niemiecki talk-show maybrit illner z dn. 2 listopada 2017 r.

Stowa kluczowe: René Girard, maybrit illner, polityka, religia, teoria mimetyczna

Wstep

Podkreslajac inspirujaca moc Biblii, przywoluje si¢ przy réznych okazjach cytaty
z niej pochodzace. Do najczesciej stosowanych nalezy rada, ktorej Jezus udzielil
faryzeuszom i zwolennikom Heroda: ,,Oddajcie wigec Cezarowi to, co nalezy do
Cezara, a Bogu to, co nalezy do Boga” (Mt 22,21). Chetnie odczytuje si¢ te stowa
jako usankcjonowanie rozdzialu dwdch sfer: politycznej i religijnej (panstwowej
i koscielnej).

Uczonym, ktéry w powyzszej kwestii proponuje inne rozwigzanie, jest francuski
antropolog i literaturoznawca René Girard. Jego zdaniem, u poczatkéw tego,
co polityczne i religijne, mamy do czynienia ze $cistym zwigzkiem, a nawet
jednoscig tych dwoch sfer. U zarania ludzkiej kultury stoi religia z jej ,,sercem”
w postaci rytuatu ofiarniczego. Ujawniajace si¢ uporzadkowanie i powtarzal-
no$¢ ludzkich dziatan w ramach rytualnej przemocy staje sie bazg dla tego, co
zinstytucjonalizowane.

Ponizej przedstawiono podstawy mysli René Girarda, tj. teorii mimetycznej.
Nastepnie wskazano na obecne w niej aspekty polityczne. W ostatniej czesci
artykulu - na wybranym przyktadzie - zaprezentowano hermeneutyczne walory
idei Girardowskich.

1. René Girard - osoba i dzielo

René Girard urodzit si¢ 25 grudnia 1923 r. w Awinionie, w potudniowej Francji,
w niezamoznej rodzinie inteligenckiej. Jego ojciec pracowat jako kustosz w biblio-
tece muzeum awinionskiego, aby nastepnie przeja¢ analogiczng funkcje w tamtej-
szym Patacu Papieskim. Réwniez matka nalezata do os6b wyksztalconych - znata
m.in. jezyk wloski [Girard 2006: 24].

W czasie wojny - podobnie jak ojciec - Girard studiowat paleografie w Ecole des
chartes w Paryzu. Przygotowywat si¢ do pracy archiwisty, ktorg jednak postrze-
gal jako niezgodna z jego zyciowymi ambicjami. Z tego powodu zdecydowat si¢
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wyjecha¢ w 1947 r. do USA, gdzie przez rok mial by¢ lektorem jezyka francu-
skiego. Z biegiem czasu okazalo si¢, Ze amerykanska ziemia stala si¢ jego domem
- tam pracowal zawodowo i (1951) zalozyt rodzine [tamze: 28; Girard 1996b: 1;
Williams 2012: 9].

Girard byl wykladowca i profesorem na kilku amerykanskich uniwersytetach,
m.in. na Indiana University, Duke University, John Hopkins University i Stanford
University. Na ostatnim pracowal w latach 1980-1995, do przejscia na emeryture
[Palaver 2003: 21]. Tam w 1990 r. powstalo dzielo majace na celu popularyzo-
wanie i rozwijanie my$li Girardowskiej. To Kolokwium nt. Przemocy i Religii
(Colloquium on Violence and Religion, COV&R), ktdre obecnie skupia ponad 400
naukowcdéw z calego $wiata spotykajacych sie na corocznym sympozjum [por. The
Colloquium]. Girard zmart 4 listopada 2015 r. w Stanfordzie.

René Girard jest autorem ponad 20 ksigzek. Cze$¢ z nich byla wydawana z jego
inicjatywy, inne byty publikowane (w réznych jezykach) przez osoby zaintereso-
wane jego mys$la, w antologiach jego artykutéw. Niektore ksigzki to zapis rozmoéw
znim przeprowadzonych. Mozna takze wskazac na liczne artykuty naukowe oraz
wywiady [np. Ludzkie, arcyludzkie 2008: 16-20]'. Do najwazniejszych publikacji
nalezg trzy: Prawda powiesciowa i ktamstwo romantyczne (Warszawa 2001) [wyd.
fr. Girard 1961]; Sacrum i przemoc (Poznan 1993-1994) [wyd. fr. Girard 1972]
i Rzeczy ukryte od zatozenia swiata [wyd. fr. Girard 1978]°. Zostaly one wydane
w okresie 17 lat (1961-1978). Odbijaja si¢ w nich trzy etapy ksztaltowania sie teorii
mimetycznej - 1) mimetyzm i bazujgca na nim rywalizacja; 2) mechanizm kozta
ofiarnego jako fundament kulturowy; 3) dokonane w Biblii odstoniecie prawdy
o mechanizmie kozla ofiarnego. Problemem w recepcji mysli Girardowskiej byt
jezyk francuski, w ktérym powstata wiekszos¢ jego dziel. Jego idee stawaly sie
intelektualng wlasno$cia $wiata z pewnym opdznieniem - dopiero po przettuma-
czeniu ksigzek na jezyk angielski.

Antropologicznym punktem wyjscia koncepcji René Girarda jest zalozenie, ze
czlowiek to istota, w ktorej zyciu uwidacznia si¢ najwyzsza w §wiecie stworzonym
zdolnos$¢ do nasladownictwa. Pomimo ze przekonanie o ludzkim mimetyzmie
pojawia si¢ juz w starozytnosci, tj. u Platona (427-347) i Arystotelesa (384-322),
to jednak - zdaniem Girarda - ich opinie sptycaja t¢ problematyke. Zdolno$¢ do

! Spis publikacji René Girarda zob. [Romejko 2015: 24-25, 560, 583-584].
2 W jezyku polskim opublikowano fragmenty ww. opracowania [Girard 1983: 182-74; Girard
1988: 180-193; Girard 2013: 17-50].
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nasladowania wplywa na rézne sfery zycia czlowieka, w tym na jego pragnienie.
Girard zwraca uwagg, ze pragnienie nie jest czym$ spontanicznym, ale jest ono
uwarunkowane przez wybory innych - tych, ktdrych si¢ nasladuje’.

Sposobnoscia do rozpoczecia badania ludzkiego pragnienia byty zajecia z litera-
tury francuskiej, ktére powierzono mlodemu Girardowi. Analizujac powiesci,
dochodzi do wniosku, ze chociaz zmieniaja si¢ ich bohaterowie, to jednak schemat
pragnienia pozostaje ten sam. Mozna go oddac za pomoca trojkata, ktdrego wierz-
chotki stanowia: 1) podmiot pragnienia; 2) przedmiot pragnienia; 3) posrednik
[por. Zambrzycki 2013: 42]. Mamy do czynienia z réznymi konfiguracjami ww.
schematu; np. jedna osoba moze by¢ w tym samym czasie podmiotem pragnienia,
sugerujacym si¢ pragnieniem innego, a jednoczesnie, poprzez swéj mimetyzm,
wskazywa¢ - jako posrednik - droge innym. Girard podkresla: ,Najrozniejsze
formy pragnienia tréjkatnego tworzg (...) pewna uniwersalng strukture” [Girard
2001: 100].

Okazuje si¢, ze do$¢ szybko zmienia si¢ rola, ktéra pelni posrednik. Z naslado-
wanego wzoru staje si¢ rywalem. Na sile rywalizacji wptywa ,,rzadko$¢” débr,
o ktore si¢ konkuruje, a takze ,duchowy” dystans pomiedzy rywalami. Im sa
sobie bardziej (spotecznie) bliscy, tym latwiej o konflikt, gdyz kazda z jego stron
jest przekonana o zasadnosci swego roszczenia. Girard komentuje te sytuacje
w dosadnych stowach: , Instynktownie wyobrazamy sobie stosunki braterskie
jako serdeczny zwigzek, ale przyktady mitologiczne, literackie i historyczne, jakie
przychodza na mysl, $wiadcza zupelnie o czyms innym: Kain i Abel, Jakub i Ezaw,
Eteokles i Polinik, Romulus i Remus, Ryszard Lwie Serce i Jan bez Ziemi, i tak
dalej” [Girard 1993: 84]. Nie nalezy si¢ wiec dziwi¢, ze Girard méwi o mimetycz-
nych ,blizni¢tach” czy ,,sobowtdérach” [tamze: 109].

Konsekwencja ,.trojkatnego” pragnienia jest narastanie konfliktu, ktory z lokalne-
go przemienia si¢ w ten o ogdlnospotecznym charakterze. Stad méwi si¢ o wojnie
wszystkich ze wszystkimi (Yac. bellum omnium contra omnes) [por. Hobbes 2005:
206-207]. ,Wszedobylski” konflikt jest niebezpieczny — w spotecznosciach archa-
icznych, tj. tych, ktére nie wypracowaly mechanizmu ,,panstwowe;j” prewencji
analogicznej do wspdlczesnego systemu sagdowniczego i karnego; wigze si¢ z nim
grozba nawet catkowitej ich destrukcji. W tym kontekscie prawo talionu, m.in.

> W teorii mitycznej uzywa sie obok pragnienia innego terminu, tj. pozgdanie, jednak
z zastrzezeniem, ze nie bedzie si¢ go zawezato do perwersyjnych zadz, w tym tych o seksu-
alnym charakterze [por. Girard 2002: 2; Girard 1996a: 5, przyp. 1; Goszczyniska 1988: 177].
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wyrazone w Biblii w stowach ,,0ko za oko, zab za zab” (Wj 21,24), jawi si¢ jako
zasada cywilizowana, gdyz ktadzie ono wyrazna, a co za tym idzie akceptowalna,
granice dla zemsty [Schwager 1994b: 18].

Badania dziet etnologéw doprowadzily René Girarda do przekonania, ze
z zagrozeniem ze strony rozszerzajacej si¢ przemocy mozna sobie poradzi¢ bez
systemu panstwowej prewencji. Przemoc mozna kontrolowa¢ przemoca dozowa-
ng w ramach rytuatu ofiarniczego. Centralne miejsce zajmuje tu bazujacy na
mimetyzmie mechanizm kozta ofiarnego. Skoro mozna nasladowa¢ pragnienia
innych, mozna takze nasladowa¢ ich naznaczone agresja zachowanie. Girard
stawia hipoteze, Ze u podstaw zycia instytucjonalnego stoi kolektywny mord, ktéry
okresla mianem mordu zatozycielskiego lub mechanizmu zatozycielskiego [Girard
1992: 87; Girard 1991: 168; Girard 1983: 126-127,135; Girard 2002: 97-98]. Jest
to jego zdaniem zjawisko transkulturowe, tj. ujawniajace si¢ w podobnej formie
w réznych miejscach i czasie tam, gdzie mialo miejsce przejscie od stanu natury
do kultury (hominizacja) [Girard 1991: 29,44].

Agresja wobec przypadkowej ofiary, ktdra pociaga za sobg agresje innych, otrzy-
muje nowe znaczenie. To, co bylo do tej pory zatomizowane, staje si¢ jednoscia.
Dokonuje si¢ specyficzne przewartosciowanie oceny ofiary kolektywnej przemo-
cy, ktére Girard okresla mianem sakralizacji. Skoro panowat chaos, a przemoc
zakonczyta go, to ofiara byla winna spotecznym niepokojom. Od tego momentu
postrzegana jest ona inaczej — jako zrédlo pokoju. To, co przeklete, przynosi
blogostawienstwo. Ta ambiwalencja odbija si¢ w tresci terminu sacrum, ktory
odnosi si¢ nie tylko do bycia $wigtym, lecz takze przekletym. Podobny fenomen
mozna zaobserwowac w pozaeuropejskich kulturach [Girard 1994: 133,140-144].

Dos$wiadczenie chaosu i powrotu pokoju (za sprawa kolektywnej przemocy)
naznaczone jest pragnieniem, aby w przyszlosci, w sytuacji kryzysowej, odtworzy¢
mozliwie doktadnie wydarzenia zwigzane z mordem zalozycielskim. Prowadzi to
do aktywnosci, ktora okresla si¢ mianem rytualu. Istota tej ofiarniczej rekapitu-
lacji jest nieznajomos¢ zasad, na ktdrych sie ona opiera. Inaczej to, co ,,boskie”,
staloby si¢ tym, czym jest w rzeczywistosci — ludzka konstrukeja w czystej postaci
[Girard 1993: 10].

Literackim $wiadectwem przestania zawartego w ofiarniczych rytuatach sg mity.
Ich charakterystyczng ceche stanowi permanentna prezentacja ofiary przemocy
jako winnej, jej oprawcow zas jako tych, ktérzy wybieraja wlasciwe rozwiazanie.
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Girard przywoluje mity z kregu europejskiego, jak i z innych obszaréw kultu-
rowych, m.in. chetnie analizuje mit o Edypie oraz mit o Romulusie i Remusie.
W ramach tego drugiego opowiada si¢ o powstaniu miasta, ktdre jest symbolem
ksztaltowania si¢ tadu cywilizacyjnego [Girard 1983: 126].

Zbiorem tekstow, ktore prezentuja odmienng perspektywe do tej zawartej w mitach,
jest Biblia. Tam ofiara jest niewinna, przestepcami zas sa ci, ktorzy postuguja sie
przemoca. Biblia nie jest pod tym wzgledem wyjatkiem. René Girard podkresla, ze
z podobna demaskacja mechanizmu kozla ofiarnego i bazujgcego na nim rytuatu
mamy do czynienia w starozytnej tragedii greckiej. Jednak byto to intelektualne
i duchowe przedsigwzigcie, ktére zakonczylo sie fiaskiem. Tacy autorzy jak Sofokles
(496-406) i Eurypides (485-407) dochodza do pewnego punktu, aby potem wrdci¢
na ,dawng droge” [Girard 1993: 179-180; Girard 1991: 41].

Pod wzgledem demistyfikujacej mocy teksty biblijne nie stanowig homogenicznej
masy [por. Schwager 1994a: 700-702]. W Starym Testamencie szczegélnie warto-
$ciowe — zdaniem René Girarda - s3: opowiadanie o Kainie i Ablu, opowiadanie
o Jozefie i jego braciach, teksty prorockie oraz psalmy, Ksiega Hioba, opowies¢
o sadzie Salomona. W Nowym Testamencie interesujace sa nastepujace bloki teksto-
we: Jezus i faryzeusze, Pasja, meczenstwo $w. Szczepana, List do Hebrajczykow.
Okazja do catkowitego odstoniecia prawdy o zasadach mechanizmu kozta ofiarne-
go bylo nauczanie Jezusa Chrystusa, ktére w konsekwencji doprowadzito do Jego
meki i $mierci (Pasja). Wprawdzie w stosunku do Jezusa autorzy nowotestamen-
towi nie uzywaja okreslenia ,,koziol ofiarny”, to jednak pojawiaja si¢ inne, w tym
»Baranek Bozy”. Girard akcentuje, Ze miano ,,Baranek Bozy” jest korzystne, gdyz
pozwala ono uwypukli¢ niewinno$¢ ofiary, a jednoczenie unikngé negatywnych
skojarzen, ktore tacza sie z kozlem [Girard 2002: 169].

2. Polityczne aspekty teorii mimetycznej

W swej genezie polityka osadzona jest na tym, co religijne. Wyraznie mozna to
dostrzec, odnoszac si¢ do idei sakralnego kréla lub sakralnej monarchii, ktéra
do czaséw wspolczesnych obecna jest w rytuatach koronacyjnych prymityw-
nych ludéw. Odwotujac si¢ do niej, René Girard tlumaczy pochodzenie wadzy
krolewskiej, z ktorg wigzano szczegolng asystencje tego, co ,boskie”. Jego zdaniem
wladza krélewska swymi korzeniami siega specyficznego wydarzenia w ramach
rytuatu ofiarniczego. Wybranej na ofiare jednostce pozwalano spetnia¢ wszelkie
zachcianki, w tym te natury seksualnej. W ten sposdb prowadzono do spoteczne-
go ,chaosu”, ktory ,,usprawiedliwial” nadchodzaca (rytualng) przemoc. Przyszta
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ofiara chetnie wcielata si¢ w te role, w pewnym sensie mszczac si¢ za zblizajaca
sie $mier¢ [Girard 1994: 160-161].

Girard stawia hipoteze, Ze odpowiednio przebieglta jednostka mogta skioni¢ do
dokonania ofiarniczej substytucji — zamiast niej powinien zgina¢ ktos inny. Nie
bylo to trudne, gdyz w rytualnym odtworzeniu zalozycielskiego mordu i tak
mamy do czynienia z substytucja pierwotnej ofiary [Girard 1993: 146-147]. Girard
podkresla, ze czyms, co wspolgra z jego opiniami nt. sakralnej genezy monarchii,
jest fakt, ze w wielu prymitywnych kulturach krél petni jednoczes$nie role czarow-
nika, ktory jako ofiarnik czuwa nad wlasciwym przebiegiem ofiarniczego rytuatu
[Frazer 1997: 40-41,139].

Przekonanie, ze krol jest w stanie kanalizowaé w sobie oparte o mimetyzm
spoleczne antagonizmy, a co za tym idzie, Ze ma ,,boska” wladze, nie oznaczato,
ze nie byto chetnych do zajecia jego miejsca. Podatnymi na tego typu pragnienia
byly osoby z otoczenia wladcy, a wiec pod wzgledem spotecznym mu bliskie.
To centralny motyw starotestamentowej Ksiegi Hioba. Niestety, czytana jest ona
z upraszczajacej perspektywy prologu i epilogu, ktére w skrécie mozna oddac
nastepujaco: Bég wystawit na probe wierno$¢ Hioba, dotykajac go cierpieniem,
Hiob okazal si¢ wierny, a wiec zdal egzamin, i w nagrode otrzymal znacznie
wiecej, niz posiadal w przeszlosci. Nie dostrzega sig, ze Ksiega Hioba to swiadec-
two politycznego spisku, ktéremu nadano ,boska” motywacje. ,Przyjaciele”
Hioba, pocieszajac go, staraja si¢ wykaza¢ mu, Ze nieszczegscie, ktore go spotkato,
wynika z jego grzesznosci. Stad nie ma juz dla niego boskiej taski, ktéra do tej pory
byla fundamentem jego wladzy. Wniosek jest jeden: ,umart krél, niech zyje krol”.
Brakuje tylko jednego do rytualnego pozbawienia wltadzy Hioba i powierzenia jej
w rece ,godniejszej” osoby. Chodzi o to, aby byla petna jednomyslnos¢, tj. Hiob -
podobnie jak Edyp — ma uzna¢ swa wing. Hiob jednak okazuje si¢ uparta ofiara.
Cho¢ ma $wiadomos¢ grzesznosci, nie przyznaje si¢ do stawianych mu zarzutow,
odrzuca bezlitosnego boga ,,przyjaciol”, a wyznaje Boga petnego milosierdzia (por.
Hi 16,19-21; 19,25-27) [Girard 1992: 126].

Sakralne poczatki monarchii sprawiajg, ze nie do zaakceptowania jest liberalna
idea umowy spotecznej. Do tej kwestii nawigzuje René Girard w opracowaniu
poswieconym twdrczosci Williama Szekspira. Analizujac tragedie Juliusz Cezar,
stwierdza: ,Idea umowy spolecznej jest wielkim humanistycznym wybielaniem
mimetycznego wspolzawodnictwa, typowym wybiegiem i ostong dla tych, ktérzy
nie potrafig §ciga¢ mimetycznej logiki wystarczajaco daleko [...] Szekspir $ciga
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w Juliuszu Cezarze logike mimetyczna az po gorzki kres i znajduje tam nie umowe
spoleczng, ale jednomyslng przemoc mordu zatozycielskiego. Jezeli jest myslicie-
lem konsekwentnym, to rozwigzanie to z calg pewnoscia pojawi si¢ nie w jednej,
ale w wielu sztukach, by¢ moze nie zawsze tak wyraznie, jak w Juliuszu Cezarze, ale
przynajmniej implicite w krétkich wskazéwkach i aluzjach, nietrudnych obecnie
do rozszyfrowania, posiedlismy juz bowiem podstawowa wiedz¢ o mordzie zalozy-
cielskim dzigki Juliuszowi Cezarowi, owej tragedii, ktora najbardziej gruntownie
bada i ttumaczy ten temat” [Girard 1996a: 289-290].

W sprawnych rekach mimetyzm moze okaza¢ si¢ narzedziem przydatnym do
zdobycia i utrzymania wladzy. Dzieki niemu mozliwe jest szachowanie bardziej
ambitnych jednostek oraz grup spofecznych. Na motyw ten Girard zwraca uwage,
analizujac tragedie Szekspira pt. Troilus i Kressyda, w ktorej Ulisses chce ostabi¢
wplywy Achillesa. Widzi go takze w zachowaniu Pitata, ktéry bez powodzenia
probuje zapanowa¢ nad zgdnym krwi ttumem. Zamiast Jezusa proponuje mu
- i tak juz skazanego — Barabasza. Zabieg ten jednak nie odnosi skutku. Stad
opinia Girarda: ,,Z chwila, kiedy dochodzi do jednomyslnosci, thum rzuca si¢ na
ofiar¢ wylaniajacg si¢ z mimetycznego procesu, i nie chce juz stysze¢ o zadnej
zamianie. Godzina substytucji minefa, nadeszta godzina jednomyslnej przemocy.
Pilat dobrze to rozumie. Kiedy tlum nie godzi si¢ na Barabasza, od razu wydaje
mu Jezusa” [Girard 2002: 37-38].

Mimetyzm jest przydatny w dziataniach majacych na celu zachowanie porzadku
spolecznego. W ich centrum widzimy przemoc wobec jednostki lub malej grupy,
ktdra uznaje si¢ za przyczyne spotecznych zawirowan i dlatego karze sie ja w kolek-
tywny sposob. Przeradzajacy sie w przemoc gniew przynosi ,,blogostawiony” owoc
w postaci wracajacej zgody i pokoju. Ten polityczny motyw wyraznie odbija si¢
w wypowiedzi arcykaptana Kajfasza, ktéry wie, co nalezy zrobi¢, aby zapobiec
kryzysowi wywolanemu przez nauczanie Jezusa: ,, ...lepiej jest [...], aby jeden
czlowiek umart za lud, nizby miat zgina¢ caly naréd” (J 11,50).

Mechanizm ten powtarzal sie w przeszlosci wielokrotnie. Narodem, ktéry w minio-
nych wiekach stuzyt jako kolektywny koziot ofiarny, byli Zydzi. W nowszych
czasach mozna wskaza¢ na sprawe kapitana Alfreda Dreyfusa (1859-1935),
francuskiego oficera zydowskiego pochodzenia, ktéry w 1894 r. zostal falszywie
oskarzony o szpiegostwo na rzecz Niemiec. Jego proces spolaryzowal Francje -
z jednej strony odzyly antysemickie resentymenty, z drugiej za$ pojawili sie tacy,
ktorzy byli przekonani o ktamliwosci oskarzenia [tamze: 158].
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René Girard odnosi si¢ rowniez do ambiwalentnego spojrzenia w Europie na
osobe cesarza Francji Napoleona Bonaparte (1769-1821). Nienawidzono go,
jednoczesnie za$ podziwiano jego polityczng i militarng sprawnos¢. Sakralne
zafascynowanie Napoleonem wyraznie wplynelo na ruchy zjednoczeniowe
w przestrzeni krajow jezyka niemieckiego, ktére zdecydowaly si¢ pod egida
Prus na stworzenie silnego panstwa o mocarstwowych ambicjach wobec Europy
i $wiata [Girard 2010].

Instytucja, ktéra podobnie jak Napoleon ma moc jednania nieprzyjaciol we wspot-
czesnej Europie i $wiecie, jest papiestwo. Tendencje te uwidocznily si¢ wyraznie
w XIX w. [tamze: 197]. Mozna na nie zwréci¢ uwage i wspdtczesnie. W minionych
latach zestawiano chetnie osobe ,,strasznego papieza” Benedykta XVI z ,dobrym
papiezem” Franciszkiem [por. Romejko2013: 221-254].

Wielce interesujacg idea René Girarda jest nowoczesna troska o ofiary.
Wspolczesnie ujawnia si¢ ona wyraznie w krajach zachodnich, ktére sa przekona-
ne, ze integralnym elementem ich tozsamosci jest troska o najstabszych. Problem
polega na tym, ze jest ona wykorzystywana w sposob instrumentalny, a jednocze-
$nie przybiera obsesyjng forme. Girard podkresla, ze mamy do czynieniaz ,, ...
paradoksalng stawka rywalizacji mimetycznych, konkurencyjnym podbijaniem
ceny” [tamze: 178].

Zwraca sie uwage nie na wszystkie ofiary, ale na takie, ktore mogga sta¢ si¢ narze-
dziem do napietnowania innych. Girard ttumaczy: ,Istnieja ofiary w ogélnosci,
ale najbardziej interesujace sg te, ktore pozwalaja nam potepic sagsiadow. [...] Kiedy
podejrzewamy naszych sasiadow, ze ulegaja pokusie kozla ofiarnego, ze wstretem
to ujawniamy. Bezlito$nie pietnujemy zaistniate mechanizmy kozla ofiarnego,
za ktére wine ponosza nasi sasiedzi, a jednoczes$nie sami nie potrafimy si¢ oby¢
bez zastepczych ofiar. Wszyscy probujemy wierzy¢, ze nasze urazy sa stuszne,
a nienawis¢ usprawiedliwiona, ale nasza pewnos¢ w tej dziedzinie jest bardziej
krucha niz naszych przodkéw” [Girard 2002: 171,178].

Oskarzenie nie dotyczy tylko ,,podlych” jednostek, lecz takze zbiorowosci, przede
wszystkim za$ chrze$cijan. ,,Najpierw lamentujemy nad ofiarami, oskarzajac si¢
wzajemnie o to, ze przyczyniamy sie¢ do ich powstawania czy zezwalamy na ich

* René Girard w ten sposob zatytutowal przedostatni rozdzial opracowania Widziatem
szatana... [Girard 2002: 175-184].
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istnienie. Nastepnie lamentujemy nad hipokryzja kazdego lamentu; wreszcie
lamentujemy nad chrzescijanstwem, niezbednym kozlem ofiarnym, poniewaz
rytual musi mie¢ ofiare, a dzisiaj ofiarg jest zawsze ono: the scapegoat of last resort,
i z nutka szlachetnego cierpienia stwierdzamy, ze chrzescijanstwo nic nie zrobito,
«zeby rozwigzac problem przemocy»” [tamze: 179].

Kwestia nowoczesnej troski o ofiary jest atrakcyjna z perspektywy politologa. Tego
typu postawa jest obecna w retoryce politycznej, w ramach ktorej podejmuje si¢
wysitki, aby potepi¢ politycznego przeciwnika, majacego odwage posiadania
odmiennej opinii.

3. Hermeneutyczna warto$¢ teorii mimetycznej - casus talk-show maybrit illner
Teoria mimetyczna René Girarda stanowi narzedzie, przy pomocy ktérego
mozna interpretowac polityczne i spoteczne relacje zachodzace we wspdlczesnym
$wiecie. Autor niniejszego artykutu preferuje okreslenie ,,Girardowskie okulary”,
rozumiejac je jako specyficzng wrazliwos¢ towarzyszacg pracy badawczej [por.
Romejko 2015: 131]. Studia w Austrii (1999-2004) przelozyty sie w zyciu autora
na dobrg znajomos¢ jezyka niemieckiego oraz na codzienne korzystanie — droga
satelitarng i internetowg — z programéw niemieckich i austriackich rozgtosni
radiowo-telewizyjnych. W dn. 2 listopada 2017 r., na falach niemieckiej telewizji
ZDF, zaprezentowano cotygodniowy odcinek politycznego talk-show maybrit
illner, zatytulowany Europa lduft die Zeit davon. Warten auf Berlin (Europie
ucieka czas. Czekanie na Berlin) [maybrit illner]. Ogladajac go z perspektywy
Girardowskiej, fatwo mozna bylo dostrzec motyw budowania zgody pomiedzy
jego uczestnikami, ktorej podstawg byla intelektualna nieche¢¢ do ,,politycznego
innego”, a konkretnie w stosunku do Europy Wschodniej - w tym do Wegier
i Polski. Zabraklo konsekwencji - nie przyktadano tej samej miary, oceniajac kraje
zachodnio- i wschodnioeuropejskie.

Wsrdd gosci talk-show byta niemiecka minister obrony narodowej Ursula von
der Leyen (ur. 1958). Pochwalita ona unijny program studenckiej wymiany
Erasmus, dzigki ktéremu jej dzieci studiowaly w Polsce. W czasie ich pobytu
mialy tam miejsce wybory parlamentarne (2015). Odnoszac si¢ do zmienionej
sytuacji politycznej, wyrazila gltebokie przekonanie, ze w Polsce nalezy wspie-
ra¢ opor mlodych demokratéw (,,Diese gesunde, demokratische Widerstand
der jungen Generation [...] in Polen, die muss man unterstiitzen®). Stowa te
spotkaty sie z krytycznymi opiniami srodowisk identyfikujacych sie z polskimi
wladzami.
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Nie tylko stowa von der Leyen, ale takze i wypowiedzi pozostatych gosci wpisaly
sie wlogike zgody opartej na nieche¢ci wobec ,,politycznego innego”. W kontekscie
relacji polsko-niemieckich mozna zaryzykowac i odswiezy¢ uzywane od konca
XVIII w. stereotypowe i ksenofobiczne okreslenie polnische Wirtschaft (polska
gospodarka), pod ktérym rozumie si¢ niegospodarnos¢, ogélny nietad, ciemnote
i zdemoralizowanie, a ktore przywolywano w Niemczech w sytuacji kryzyso-
wej, chcac poprawi¢ nastroje spofeczne. Towarzyszylo temu przestanie, ktore
mozna by wyrazi¢ stfowami: drodzy Niemcy, u nas nie jest tak zle, popatrzcie
tylko na Polakéw [Geremek 2005: 14-15]. Gléwnym watkiem przewijajacym sie
w audycji Europa lduft die Zeit davon jest specyficzna prezentacja Niemiec, ktore
jawig si¢ jako kraj cywilizowany, czego potwierdzeniem jest ich proeuropejskos¢
(prounijnos¢)’. Im dalej od ,,serca Europy” (od Berlina), szczegdlnie w kierunku
wschodnim, tym gorzej.

Prowadzaca audycje Maybrit Illner (ur. 1965), pochodzaca z Berlina
Wschodniego dziennikarka, na poczatku zapowiedziala, o czym bedzie
program: 1) o Brytyjczykach, ktérzy wychodza z Unii Europejskiej; 2) o wschod-
nich Europejczykach, ktérzy coraz bardziej oddalaja si¢ od swoich sasiadow;
3) o Grekach, ktérzy maja problemy finansowe; 4) o eskalacji sporu pomiedzy
Hiszpanami i Katalonczykami; 5) o Niemczech, w ktérych trwaja rozmowy
dotyczace budowy koalicji rzagdowej, ale takze o ich roli w Europie. Okazalo sie,
ze kolejno$¢ podjetych tematéw byla inna. Jednym kwestiom poswigcono wiecej
Czasu, innym mniej.

Oceniajac sytuacje w Hiszpanii, wykazano wigcej empatii niz wobec Wegier
i Polski. Z jednej strony udzielono poparcia dumnym Katalonczykom, ktdérzy
walczg z centralistycznym rzagdem w Madrycie, z drugiej podkreslono, ze to
wewnetrzna sprawa Hiszpanii. Dlatego czyms normalnym bytaby (ewentualna)
deportacja aresztowanego w Belgii Carlesa Puigdemonta (ur. 1962), lidera katalon-
skich wladz regionalnych, do Hiszpanii, ktdra zalicza si¢ do bezpiecznych krajow.
Von der Leyen zaznaczyta, ze Hiszpania to kraj demokratyczny, ktéry ma wlasna
konstytucje, i dlatego Katalonczycy nie moga jednostronnie podejmowac decyzji
o politycznej secesji. Dodata, ze gdyby Puigdemont uciekt do Niemiec, to zostatby
wydany wladzom hiszpanskim, gdyz podobnie jak Belgia, takze Niemcy stosuja
europejski nakaz aresztowania.

> W audycji Europa jest uzywana jako synonim Unii Europejskie;.
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Analogiczng opinie wyrazit Christian Lindner (ur. 1979), przewodniczacy Wolnej
Partii Demokratycznej (Freie Demokratische Partei, FDP). Oceniajac to, co dzieje
sie w Hiszpanii, zwrdcil uwage, Ze w Niemczech panujg zdecydowanie wyzsze
standardy polityczne. Zgodzit sie, ze regiony majg prawo walczy¢ o swojg tozsa-
mos¢ oraz finanse, lecz podkredlil, ze powinno to si¢ odbywaé w cywilizowany
sposob. W Niemczech takie sprawy zalatwia sie - i tu jego zdaniem uwidacznia
sie réznica w stosunku do Hiszpanii - przed sagdami.

W audycji podkreslano, ze s3 w Unii Europejskiej panstwa / regiony, ktére powin-
ny sie uczy¢ od tych, ktére maja znacznie bogatsze polityczne doswiadczenie,
a w konsekwencji wiedze¢ dotyczaca wlasciwych rozwigzan. Ona uzasadnia ich
prawo do wytykania politycznych brakéw i niedociggnie¢. Takim wzorcowym
regionem jest zdominowany przez niemieckojezyczng ludnos$¢, lezacy na poéino-
cy Wiloch, Tyrol Potudniowy, z ktérego pochodzi bioracy udzial w rozmowie
Reinhold Messner (ur. 1944), alpinista i byty europarlamentarzysta z ramienia
Federacji Zielonych.

Pewnym rozwigzaniem byloby pojscie w kierunku proponowanym przez Ulrike
Guérot (ur. 1964), niemiecka politolog, badaczke z European Democracy Lab.
Podkresla ona, ze panstwo narodowe to gorset, ktory wprawdzie wytrzymat
dwiescie lat, lecz teraz konczg sie juz jego mozliwosci. Stad nalezy je rozmon-
towac i powierzy¢ jego zadania instytucjom unijnym oraz regionalnym.
Uczestniczacy w audycji wyrazali opinie, ze by¢ moze nieco za wczeénie na taki
krok, lecz jednoczesnie dawali do zrozumienia, ze s3 na niego gotowi. Messner
podkreslil, ze jest Europejczykiem, a nie Wtochem, Niemcem, Austriakiem czy
Szwajcarem. Inni powinni tak jak on poczu¢ sie Europejczykami. Cem Ozdemir
(ur. 1965) - razem z Simone Peter (ur. 1965) lider Zwigzku 90/ Zielonych
(Biindnis 90/ Die Griinen) - podkredlil, ze jest praktykujacym Szwabem,
Niemcem i Europejczykiem®.

Czyms, co ma istotne znaczenie dla rozwoju europejskiej integracji, jest wspolna
polityka obronna. W tym kontekscie von der Leyen wyrazita zadowolenie z brexi-
tu. Jej zdaniem Wielka Brytania byla gléwnym ,hamulcowym” w tej kwestii.
Pozostajg jeszcze sceptyczne kraje, takie jak Litwa, Lotwa, Estonia, Polska i Wegry,
ktore preferuja blizsze zwiazki z NATO.

¢ Cem Ozdemir nie wspomniat o rodzicach, ktérzy do Niemiec przyjechali jako gastarbeiterzy
z Turcji.
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Niemiecki historyk Heinrich Winkler (ur. 1938) podkreslil, ze aby $cislejsza
integracja byta mozliwa, niezbedne jest budowania na wspolnych wartosciach
europejskich. Nie jest to fatwe, gdyz istnieja panstwa, ktore nie sg gotowe do
przestrzegania kryteriow kopenhaskich, a dotyczacych panstwa prawa i podziatu
wiadzy. To Wegry pod rzadami Viktora Orbdna, i Polska pod rzadami Jarostawa
Kaczynskiego. Niezbedne jest podjecie dziatan majacych na celu zawrdcenie
tych dwoch krajow z niebezpiecznej drogi nacjonalizmu i niszczenia panstwa
prawa. Ozdemir uzupelnil, ze i w Europie Zachodniej ujawnialy sie w przesztosci
podobne problemy. Wskazat na Wlochy, rzadzone przez Silvia Berlusconiego, oraz
Austrie, w ktorej w 1999 r. sukces wyborczy odniosta Wolno$ciowa Partia Austrii
(Freiheitliche Partei Osterreichs, FPO).

Czy Niemcy maja prawo poucza¢ innych, szczegélnie za§ wschodnich
Europejczykéw? Lindner jest zdania, ze tak. Kiedy$ nie byli zbyt przyjaznie
nastawieni do obcych, ale zmienilo si¢ to. W efekcie demokracja w Niemczech
(iinnych krajach zachodnich) umocnita si¢. Dlatego nikt w Niemczech nie postawi
pod znakiem zapytania panstwa prawa jak to uczynit Viktor Orban na Wegrzech.
Niemcy (Zachdd) muszg by¢ gotowe do dzialania, tak jak wtedy, gdy w Austrii
rzadzili ludowcy razem z wolno$ciowymi. Po Lindnerze krétko wypowiedzial sie
Winkler, a nastepnie von der Leyen, podkreslajac — o czym byla wczes$niej mowa
- ze nalezy wspiera¢ zdrowy i demokratyczny opor polskiej opozycji.

Uczestnicy audycji zgadzaja si¢, ze Niemcy robig wiele na rzecz jednosci
europejskiej, a takze innych krajow, w tym tych borykajacych si¢ z problemem
uchodzcow. Niestety - pomimo nadzwyczajnego zaangazowania i gotowosci
do poswigcenia — same nie s3 w stanie wszystkiego rozwigza¢. Czyms nie do
zaakceptowania jest oczekiwanie, Ze to one beda braty odpowiedzialnos¢ za brak
rozwagi i rozrzutnos$¢ innych. Jedynym krajem, na ktéry w tym dziele moga
liczy¢, jest Francja. Jednak i wobec niej - pomimo reform ,,madrego prezydenta”
Emmanuela Macrona - nalezy by¢ ostroznym. Moze si¢ bowiem okazaé, ze
niemiecki podatnik bedzie musial ratowac nie tylko zrujnowane banki hiszpan-
skie, ale i francuskie.

W audycji maybrit illner odzwierciedla si¢ ,,germanocentryczna” narracja, wzmac-
niana poprzez nieche¢ w stosunku do ,,politycznego innego”, szczegdlnie zas
majacego wschodnioeuropejski rodowod. Niemcy prezentuje si¢ jako miare tego,
co cywilizowane, postrzegajac je jednoczesnie jako kwintesencje tego, co unijne
i zachodnie. To kraj, ktéry ,,odrobil swoja lekcje” w przeszlosci, i w szczegélny
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sposob jest powolany (motyw nowoczesnej troski o ofiary), aby strofowa¢, a nawet
kara¢ opornych, gléwnie tych z Europy Wschodniej.

Mozna zaryzykowac i stwierdzi¢, ze uczestniczacy w audycji dotknieci sa quasi-
-religijnym (sakralnym) doswiadczeniem politycznej jednosci, ktéra przektada
si¢ na poczucie osobistego spelnienia. Z jednej strony partycypuje sie w ,,cywili-
zowanym” porzadku zachodnioeuropejskim, z drugiej za$ cieszy si¢ mozliwo-
$cig uczestniczenia w misji kolektywnego pouczania myslacych inaczej. Nie ma
znaczenia, czy oni akceptuja udzielane nauki, czy tez nie. Polityczny sprzeciw
wzmacnia przekonanie, ze trzeba chronic¢ ich przed nimi samymi, a brak zrozu-
mienia, ze podejmowane dzialania maja na celu ich ,dobro”, uzasadnia zastoso-
wanie (,,szlachetnych”) dziatan majacych na celu ztamanie ich oporu.

Zakonczenie

W powszechnym odbiorze polityka i religia to dwie niezalezne sfery. Zachowanie
rozdzialu migdzy nimi oceniane jest jako oznaka funkcjonowania nowoczesnego
panstwa. Myglicielem, ktory z dystansem odnosi si¢ do tej idei, jest francuski antro-
polog i literaturoznawca René Girard. W ramach teorii mimetycznej wskazuje, ze
polityka i religia sg ze sobg powigzane. Ujawnia si¢ — jego zdaniem - nast¢pujaca
kolejnos¢ - z tego, co religijne, wyrasta to, co polityczne, w tym panstwo. Religia,
z jej ofiarniczym rytualem, daje grupom spolecznym narzedzie, dzieki ktéremu
mozliwa jest kontrola ludzkiej przemocy. Rytuat ofiarniczy to takze poczatek
instytucjonalnego uporzadkowania.

Waznym pojeciem Girardowskim jest mechanizm kozta ofiarnego, ktéry polega na
budowaniu zgody na podstawie niecheci w stosunku do innego (jednostki / grupy
mniejszo$ciowej). Pomimo ze prawda o nim zostata odstonieta dawno, bo w Biblii,
nadal oddziatuje on na jednostki i zbiorowo$ci, nawet na te, ktére identyfikuja sie
jako cywilizowane.

Girard mowi takze o nowoczesnej trosce o ofiary, w ktorej zawiera si¢ ambiwa-
lentna postawa — krytykowanie agresji (w tym politycznej) potaczone z chetnym
sieganiem po nig w stosunku do tych, ktorych oskarza si¢ o skazenie przemoca.
Zjawisko to mozna dostrzec w relacjach politycznych, np. w Unii Europejskiej.
Zaprezentowano to na przykladzie talk-show maybrit illner, ktéry wyemitowano
dn. 2 listopada 2017 r. w ramach niemieckiej telewizji ZDF.
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Abstract: The increasing influence of religion in politics - a fact which was
suddenly noticed after the Iranian Islamic revolution, the role of religion in the
downfall of the Warsaw Pact and socialist regimes in Eastern Europe, the resur-
gence of Hinduism by using the Bharatia Janata Party in India, the increasing
importance of Judaism as a political ideology in Israel along with other examples
from different religions, all together represented a challenge for political science.
At the time, political science disciplines were not able to offer a solution for these
questions. As a result, a specific political science discipline emerged, namely the
Politology of Religion. This is a specific scientific discipline because of its specific
research subject, separating it from other disciplines. Therefore, Politology of
religion is both a general and a specific political science discipline. It is general
because without its findings the education of a political scientist is not possible.
On the other side, Politology of religion is a specific discipline due to its research
of political science themes, in the context of religion. This discipline was firstly
introduced as a course in the Department of Political Science of the University of
Belgrade, in the school year 1993/1994. So far, hundreds of undergraduate political
science students attended this course. Meanwhile, both Master and Specialist
studies in Politology of Religion were developed. There is a Doctoral course as
well. Therefore, the Department of Political Science of the University of Belgrade,
educates politologists of religion from the undergraduate level, to the PhD level.
The peak development of this discipline was, however, the first in the world publi-
cation of a journal in English dedicated to politics and religion — The Politics and
Religion Journal (PR]). PR] gets its most valuable recognition from its authors,
who come from all over the world. As such, PR] is one of the most-multicultural
social science Journal in the world.

Keywords: religion, politics, research, science, politology of religion

When it comes to institutions which are dealing with Political Science, we can
see that they are rather young, particularly when it comes to the differentiation
of Political Science as a specific scientific discipline with a specific field of study;,
in contrast with other social sciences. For example, the Academy of Moral and
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Political Sciences in Paris was founded in 1795. It consisted of departments of
philosophy, ethics, political economy, law and history. However, there was no
specific department of Political Science, as all above mentioned sciences were
considered as political and there was no such thing as a distinctive Political Science
at that time. Therefore, the Academy which was founded for the purpose of study-
ing Political Science, claimed that there is no such thing. The first school in the
world which was dedicated particularly to Political Science was L,ecole libre des
sciences politiques. In 1945 this school became the Institut d,etudes politiques.
Nowadays, there are 10 similar institutes in France. The last one was founded in
2013 in Saint Germain en Lay, only 20km away from Paris. This tells us a story
about the development of departments of Political Sciences in this country.

It is quite similar in London. The London School of Economics and Political
Sciences (LSE) was founded in 1895. It is also important to mention that this is the
full name of this school, despite the fact that many refer to it as the London School
of Economics. Since 1872 we can see a great development of Political Science
around the globe, resulting in a fact that today, we almost cannot find a University
in the world without a Department for political science.

If we first take a look at the curriculums and programs of these institutions, we
can see that their main research focuses on the analysis of political theory, politi-
cal order, comparative politics, political organizations, international relations,
internal politics etc. All of these disciplines have a secular dimension. This is quite
normal, as modern science is materialistic and based on facts, with a goal to be
serious and precise. When it comes to religion, we can say that political science
ever since its formation was very anti-religiously oriented, under the influence of
French Enlightenment, which claimed that religion will disappear. Due to that
fact, Political Science did not take religion into account and did not consider it as
a source of political behavior and politics in general. On the other hand, when it
dealt with religion through above mentioned disciplines, it was always through
the understanding that religion will soon disappear.

This can be best seen in the work of Peter Berger, who said that “it is realistic
to expect that believers in the XXI century can be only found in small sects,
gathered with a goal to resist the world secular culture”. It is almost impossible to
understand that someone with such great authority can say something like this,
only one year before the creation of the Organization of Islamic Cooperation, the
second largest Inter-governmental organization in the world, just after the UN.
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Even though science should avoid using value statements, we will break this rule
and say that Berger’s statement was stupid. Later he said that he was wrong and by
that he made an indirect apology, saying that the world today “is fiercely religious
as it has always been, and in some parts even more than before”.

As this is a work of the politology of religion, someone might ask why are we
quoting a sociologist. We do so because the sociologist understood the significance
of religion much before the politologists, giving birth to a special discipline: the
sociology of religion. However, when they formed the sociology of religion, they
did not pay much attention to it, unlike other social disciplines. This is because
they all believed that religion will soon disappear as well, as Berger claimed. They
formed the ISA (International Sociological Association) in 1949, with support
from UNESCO. Research Committee 22 for the Sociology of Religion was formed
10 years later, in 1959.

At the same time, in 1949, the IPSA was formed (International Political Science
Association), again with support from UNESCO. The headquarters of this
organization is at the University of Concordia, Canada. Contrary to sociologists,
politologists showed a higher level of rigidity towards religion. They failed to see
that religion is the foundation of many modern states, such as Pakistan, formed
in 1947, or Israel. Therefore, Pakistan is proof that religion is a fact of the future,
not of the past. On the other hand, political science has the state as its main topic
of research. Even though the state of Pakistan, formed in 1947, is two years older
than the IPSA, it was not valid proof for it to be acknowledged that religion is
the primary source of politics, same as a nation is. It is particularly important
to emphasize the fact that Pakistan openly stated that they want to create a state
for Muslims. Hence the name Pakistan, as “paks” in Urdu language means “state
of religiously clean”. Only after decades and important political events, such as
the role of the Vatican in the dissolution of the Warsaw Pact, the Iranian Islamic
revolution in 1979 etc., that it became obvious that religion was the primary source
of political behavior. Nevertheless, Political Science did not react. Only after 50
years, the IPSA founded RC 43 for Religion and Politics in 1999.

The situation with the most important political science association in Europe —
European Consortium for Political Research (ECPR), is similar. This organization
was formed in 1970. Its standing group for Religion and Politics was formed in
2006. This is not hard to explain. Western political science, which was uncriti-
cally labeled as liberal, was very dogmatic and rigid when it comes to religion as
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a source of politics. At the same time, behind the Iron curtain, science was based
on dogmatic Marxism.

A great example of this is a research of Steven Kettell, member of our Editorial
board. In 2012 he published his analysis 11 years after 9/11 [Kettell 2012]. This
event, the attack of Al Qaeda on the World Trade Center in New York and the
Pentagon building, was labeled as a result of Islamic extremism. Everyone agreed
that religion served as a source of political action which changed the world. 11 years
after, Kettle’s analysis showed that 20 leading political science journals published
7254 articles. And that only 184 of them, 2,54%, has religion as a primary or
secondary research subject. More precisely, 97 articles has religion as a primary
subject of research, while 87 articles has religion as a secondary source of analysis
[Kettell 2012].

More or less, we dealt with Anglophone sources so far. Let’s take a look how things
are doing in other big cultures and states where political science is developed. For
example, if we search “politologie des religion” on the online catalog of the French
National Library, we can see that there is not a single entry containing this term.
On the other hand, the library catalogue of the Institute d’etudes politiques has only
one source under the same search: Politics and Religion Journal, which has a parallel
French title “Politologie des religion”. This Journal is published by the Center for
Study of Religion and Religious Tolerance, from Belgrade. So, even though there is
a French term “politologie des religions”, coined just like “sociology des religions”,
French authors did not publish a single article so far under this term. If we search
Google using this term, we can get a result that “’Observatoire du Religieux was
founded in 19927, within the research project led by Prof. Bruno Etienne, affiliated
with “I'Institut d’études politiques and a former member of I'Institut Universitaire
de France”. As a young group, they managed to become a distinguished organization
,within sociologie and politologie des religions”. This is the only time when the
French used this concept. We repeat however, that this young group did not write
a single book or scientific article using the term “politologie des religion”. But, in the
library of “I'Institut d’études politiques” there is an article, wrote by the author of
this article. It has almost the identical title as the title of this conference. This is an
article published in the Indian Journal of Political Science [Vol. LXX, No. 2, 2009,
pp- 409-418]. This article is now 9 years old.

If you search the online catalogue of the Library of Congress, the world’s largest
library, with the keywords “politologie des religions”, you will get only one result:

154




GHRISTIANITY
JOURNAL OF THE CATHOLIC SOCIAL THOUGHT UORLD « POLITICS

the above mentioned Politics and Religion Journal. So instead of a French journal,
it is a Serbian journal promoting French culture in the USA. If you search the
term politology of religion, the only result is a monograph titled Religion and
Power-Essays on Politology of Religion [Jevti¢ 2008]. Politology of religion is
only developed in the German speaking countries. Germans coined the term
religionspolitologie and founded the “Institut fiir Religionspolitologiein” in the
city of Duisburg. Unfortunately, according to internet sources, this institute is
no longer active. Despite this fact, it is important to mention the moto of this
Institute: “One who does not understand religion, cannot understand politics”,
which is very true. It also says that Germans did not understand politics before,
as they did not consider religion as a political factor. Moreover, if they understand
what religion means for politics, they will not accept to have Muslims immigrants
and have no idea what to do with them now. Similarly, the Germans are, partly,
responsible for the Armenian genocide, as they supported the Ottoman Empire
without thinking about what will remain when such a big state collapses, creating
modern Turkey as a religiously homogeneous country. With numerous Christian
minorities, Turkey today would have looked very different from what it looks like
now, with a different political situation.

According to the above mentioned facts, it is important to say that Politology of
religion as a specific political science discipline, was founded at the Department of
Political Science, University of Belgrade, in the school year 1993/94. This is the first
time in history, that this discipline has become part of the curriculum of Political
Science. It is a general fact that, according to the sociology of knowledge, a science
is not fully developed until it becomes a part of a University curriculum. As we
can see, it happened for the first time at the Department of Political Science in
Belgrade. It is very important to say that this process did not go without challenges.
Just like political scientists in the world, political scientists in Belgrade did not see
religion as important for politics. There was a huge opposition against this course
of study. It is the same today. Politology of religion is a core course in the Political
science department, while in International relations (IR), Journalism and Social
Work departments, they had to wait for 23 years to accept this course as impor-
tant for the education of a Political Scientist. Only after accreditation in 2015,
Politology of Religion was accepted as an elective course in these three depart-
ments, but only as an elective, not as a core course. This is particularly important
for the IR department, where students in their final year can choose between
two modules: International politics and European integration. My colleagues
who teach European integration find that Politology of religion is not necessary
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for their students. Not even as an elective course. Even in a situation where the
problem of Muslim integration caused French authorities to forbid prayers in the
streets, teachers in this module claim that Politology of religion is not needed.
However, it is important to see that Politology of religion is now an elective course
in two and a half departments and therefore, shows a significant progress in the
understanding of this topic.

Despite all the challenges, Politology of religion managed to create significant
success and development at the Faculty of Political Sciences in Belgrade. In the
beginning, there was a two years specialist program in Politological studies of
religion. Since 2015, they are transformed into Master studies in Politological
studies of religion. At the same time, one can defend a PhD thesis in the Doctoral
studies and attend lectures. Therefore, Politology of religion is fully developed in
the Department of Political Sciences. All three levels of higher education give the
opportunity for political-religious education for students.

In the last 25 years, over 1000 students attended lectures in bachelor studies. There
are numerous master and several PhD dissertations. At this moment, there are 13
students in the Master studies and 7 of them in Doctoral studies.

The fact that Politology of religion is born in Belgrade is an internationally
acknowledged fact. For example, Dr Stella Marega, University of Trieste, partici-
pated in a conference “Philosophy, Religion and Public Policy, at the University
of Chester 2014”. She gave a presentation titled ,,Philosophy, Religion and Politics:
Contributions and Perspectives of Politology of Religion”, where she said ,,I refer
to a successful attempt done in the early ’90s, when two distinct schools laid the
theoretical foundations of a new discipline: political science of religion, also called
Politology of Religion or Politicology of Religion. In Eastern Europe, Miroljub
Jevtic founded the Center for Study of Religion and Religious Tolerance at the
University of Belgrade, Serbia, in 1993. In Germany, Claus E. Bérsch, (disciple of
Eric Voegelin) gathered a group of scholars and researchers at Duisburg University,
creating in 1996 the Institut fiir Religionspolitologie. Interesting contributions
from this school were collected in 2005 in a volume programmatically entitled
Wer Religion verkennt, erkennt Politik nicht: "Who disregards religion does not
know politics™. A Similar statement was given by Nigerian colleagues in 2013
who said: “This possibly was why the political science of religion otherwise
referred to as politicology or politology of religion was established in Serbia in
1993 before it became embraced in other parts of the world. The discipline was
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formally established as an academic one in the Faculty of Political Science of the
University of Belgrade, Serbia, that year”. The same thing can be found in the
doctoral dissertation by Sergey S. Streljnikov titled “Mutual effects of political
culture and confessional education in the condition of modernization in Russia”,
defended at Tyumen State University 2014. In his thesis he states the following:
“Thinking about the influence of religion on contemporary political processes is
done in the research of Serbian politologist M. Jevtic who is a founding father of
politology of religion” [Streljnikov 2014: 8]. These above mentioned statements
confirm that Politology of Religion was born in Belgrade at the Department of
Political Science.

The biggest success of the Belgrade school of Politology of Religion, is the publica-
tion of the world’s first journal in the English language in 2007. At this moment,
there is one more journal of the same kind, published by APSA. However, this
APSA Journal started publishing in 2008. The Politics and Religion Journal
gathered so far hundreds of scholars from all over the world: as authors or as
reviewers or as members of the editorial board and editorial board from abroad.
Due to this fact, PR] is one of the most international and most multicultural
Journals in the world. In honor to the PRJ, numerous world famous universi-
ties organized scientific conferences. For example, two American Universities
organized a conference in Florida in 2015. Similar conferences were organized in
Argentina, Moscow, Beijing, Malesia etc.

If you search google using the term politology of religion in different languages:
politology religion; politologie des religion; politologia della religione; politio-
logia de la religion; religionspolitologie; politologia religii in Polish, Russian:
nonTonoruspenurun or Arabic g desslssldaso, you will find information which
supports the above mentioned facts.

In conclusion, it should be mentioned that Politology of Religion already took its
place in the world of political science. This conference in Warsaw is best proof
for this. It is obvious that religion has massive influence on politics, making
the education of political scientists without this course, incomplete and unable
to produce quality students and professionals, capable of conducting adequate
political analysis. As the German colleagues said “One who does not understand
religion, cannot understand politics™. In that sense, I understand this conference
as a place for sharing a call to the ISPA and the ECPR to include Politology of
Religion as a core course in the Political Science departments. Because it is more
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than clear that after the Introduction in political science, Politology of religion
is the most important course for understanding politics and therefore, for the
education of a political scientist.
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W dniach 4-5 pazdziernika 2018 roku na Uniwersytecie Lotewskim w Rydze odbyta
sie¢ migdzynarodowa konferencja naukowa Socio-Political and Religious Ideas and
Movements in the 20th-21st Centuries. Konferencja zostala zorganizowana przez
Instytut Filozofii i Socjologii Uniwersytetu Lotewskiego w Rydze, a w gronie
wspolorganizatorow znalazly sie cztery instytucje naukowo-badawcze z Polski
i Rosji: Uniwersytet Opolski, Uniwersytet Wroclawski, Panstwowy Uniwersytet
w Petersburgu oraz Rosyjska Akademia Nauk. Celem organizatoréw byto podjecie
zagadnienia roli wartosci religijnych w szerokim ujeciu spoteczno-kulturowym,
zaréwno z perspektywy historycznej, jak i wspolczesnej. Punktem wyjscia do
sformutowania przedmiotu rozwazan podjetych podczas konferencji przez przed-
stawicieli roznych dyscyplin badawczych staly sie procesy zachodzace w obszarze
rzeczywistosci spotecznej i politycznej, ktorych zrozumienie i poglebiona anali-
za nie s3 mozliwe bez uwzglednienia idea i odniesien religijnych. Wskazywano
w szczegolnosci na fakt, ze podjecie tego rodzaju analiz jest konieczne, zwazyw-
szy na kierunek ewolucji czynnika religijnego obserwowany w okresie ostatnich
dekad, niejednokrotnie zaskakujacy dla badaczy z obszaru nauk spolecznych.

W zmieniajacej si¢ dynamicznie wspodlczesnej rzeczywistosci politycznej rosnie
ryzyko zagrozen stabilnosci i bezpieczenstwa spotecznego wynikajace z manipu-
lacji w obszarze wartosci etycznych, religijnych i kulturowych, co jest widoczne
zaréwno w dyskursie publicznym, jak i w obszarze mediéw. W nastepstwie
rozprzestrzeniania si¢ procesow globalizacji i ich negatywnych konsekwencji
nasila si¢ poczucie niepewnosci i dezorientacji, ktore przektadajg sie na wzrost

159

DOI: 10.21697/CSP.2019.23.1.11




GHRISTIANITY
VORLD « POLITIGS JOURNAL OF THE CATHOLIC SOCIAL THOUGHT

poparcia dla populistycznych hasel i quasi-religijnych idei, jak réwniez radykali-
zacje wspolnot religijnych. W zwiazku z tym rodzi si¢ potrzeba podjecia analizy
zjawiska sekularyzacji, w szczegélnosci w odniesieniu do bytego bloku sowieckie-
go, ktdre skutkowato rozwojem mitéw politycznych i spotecznych, kultywowanych
w szczegdlnosci w obszarze edukacji, przestrzeni medialnej i polityce, a ktére
w znacznym stopniu ksztaltuja wspodlczesne oblicze spoleczenstw w Europie
Srodkowej i Srodkowo-Wschodniej. Analiza wzajemnych, wielowymiarowych
powigzan miedzy ideami spoteczno-politycznymi oraz religijng §wiadomosci
spoleczenstwa zostala w zwigzku z tym podjeta zaré6wno w ujeciu retrospektyw-
nym, jak i wspétczesnym.

W konferencji wzieto udzial ponad 30 badaczy z kilku panstw z regionu Europy
Srodkowej i Wschodniej, Rosji, Turcji oraz Wielkiej Brytanii. Polska nauka
byla reprezentowana podczas konferencji przez troje badaczy z Uniwersytetu
Kardynata Stefana Wyszynskiego, Uniwersytetu Opolskiego oraz z Uniwersytetu
Wroctawskiego.

W pierwszej wprowadzajacej sesji, podjeto kwestie ambiwalencji czynnika religij-
nego w obszarze idei, jak i praktyki spoteczno-politycznej. Wprowadzeniem
w ow3 niejednoznaczno$¢ wymiaru religijnego bylo wystapienie Joanna Kulskiej
z Uniwersytetu Opolskiego. Referentka podkreslita w swoim referacie problem
powszechnego, zaré6wno na poziomie medialnym, jak i naukowym, pomijania
pozytywnego aspektu oddziatywania czynnika religijnego w formie licznych
inicjatyw, podejmowanych zaréwno na poziomie podmiotéw o zasiegu miedzy-
narodowym, jak i tych lokalnych. Podniosta tez fakt wylaniania sie coraz szerszego
obszaru kooperacji w zakresie rozwigzywania konfliktow i budowania pokoju
miedzy podmiotami religijnymi i §wieckimi (Joanna Kulska: Religion as a Source
of Peace: Contribution of Religious Factor to Conflict Resolution and Peacebuilding).
Egzemplifikacja tego zagadnienia zostala zaprezentowana w tym samym panelu
przez Anne Jagielto-Szostak z Uniwersytetu Wroctawskiego, ktéra wraz z Joanna
Kulska omoéwila ambiwalentng role czynnika religijnego w odniesieniu do
konfliktu na Balkanach. Referat, w ktérym religia zostala zaprezentowana nie
tylko jako czynnik konfliktogenny, ale réwniez pokojotworczy, zostal oparty
na doswiadczeniach zgromadzonych przez obie referentki podczas warsztatow
dotyczacych rozwijania ,kultury stuchania” (culture of listening) jako elementu
procesu budowania pojednania na obszarze Bosni i Hercegowiny. Okazja ku
temu stat si¢ 4. European Workshop on dealing with the violence burdened past
of Bosnia and Herzegovina zorganizowany w dniach 23-26 kwietnia 2018 roku
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w Sarajewie przez Maximilian Kolbe Stiftung oraz Renovabis wraz z jedna najwaz-
niejszych organizacji miedzyreligijnych dzialajacych na rzecz odbudowywania
relacji na obszarze Bo$ni i Hercegoviny, jaka jest Rada Miedzyreligijna w Bo$ni
i Hercegowinie (Anna Jagietfo-Szostak, Joanna Kulska, The Role of Religion in the
Reconciliation Process and Peacebuilding - the Case of Bosnia and Herzegovina
(Ahmiéi, Trusina, Bradina).

Podczas drugiej sesji w pierwszym dniu konferencji podejmowane byty zagad-
nienia odnoszace si¢ do odmiennego wpltywu wywieranego przez rozne religie
i systemu filozoficzne wspdlczesnego swiata na ksztaltowanie wymiaru spoteczno-
-politycznego wspoélczesnych spoleczenstw i panstw. W panelu podjeto miedzy
innymi kwesti¢ wpltywu personalizmu francuskiego na formowanie si¢ debaty
intelektualnej w powojenne Polsce (Aleksei Lokmatov: Theory in Action. French
Personalism on the Intellectural Landscape of Post-war Poland) oraz zagadnienie
zdolnosci adaptacyjnych islamu w warunkach liberalnej demokracji oferowanej
w Europie przybywajacym do niej migrantom muzutmanskim i ich potomkom
(Bianca Maria Speidl, Resilience as Advocacy for European Islam Today). Waznym
gltosem w panelu bylo wystapienie Iriny Paert z Uniwersytetu w Tartu, ktdra
wskazala na role, jaka w konstytuowaniu sie estonskiego kosciota prawostaw-
nego odegrato meczenstwo jego pierwszych dostojnikow, na czele z biskupem
Platonem, zamordowanych przez wladze komunistyczne w 1919 roku. Referentka
podkreslala w swoim wystgpieniu polityczne i semantyczne konsekwencje tego
wydarzenia sprzed wieku jako elementu konstytutywnego tozsamosci estonskiego
kosciota prawostawnego (Irina Paert, The Blood of Martyrs and the Making of the
Estonian Orthodoxy: 1917-1919).

W trzeciej sesji pierwszego dnia konferencji zainteresowanie stuchaczy wzbudzi-
ta prezentacja analizujaca role instytucji religijnych we wspdlczesnej litewskiej
diasporze na terenie Anglii. Koscioly chrzescijanskie zostaly tu zaprezentowane
jako kluczowe dla proceséw socjalizacji i integracji w obrebie diaspory litew-
skiej, stanowiacej po 2004 roku 30% ogoétu populacji Litwy (Rasa Racitnaité-
Pauzuoliené: The Reciprocity of Religious Movements of Lithuanina Diaspora and
the Role of Religious Institutions in the Post-Secular England Society).

W sesji czwartej, ktora otworzyla drugi dzien konferencji, dyskutowane byty
kwestie ewolucji idei i symboliki religijnej, zaréwno w ujeciu historycznym,
jak i wspdlczesnym. W panelu zaprezentowano miedzy innymi analize zagad-
nienia przestrzeni religijnej i turystyki religijnej w kontekscie figury Jezusa
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w Swiebodzinie. W referacie podjeto prébe dokonania rozréznienia miedzy
turystyka i pielgrzymowaniem, a Polska zostala przedstawiona w nim jako
przyklad spoteczenstwa post-sekularnego (Robert Parkin, How Swiebodzin Got
its Statue: Reflections on Sacred Spaces and Religious Tourism). Kwestia postseku-
laryzmu zostala zaprezentowana réwniez jako jedna z najbardziej przelomowych
propozycji odnoszacych si¢ do wzajemnych relacji miedzy sfera §wiecka i religijna
ostatnich dekad. Habermasowska koncepcja ,,spoleczenstwa postsekularnego”
jako takiego, w ktérym wierzacy i niewierzacy maja kognitywne powody, aby
korzysta¢ wzajemnie ze swoich zasobéw w obszarze debaty publicznej, zostala
ujeta jako nowa propozycja intelektualna dokonujaca ,,przewrotu kopernikan-
skiego” w zakresie ksztaltowania dialogicznych relacji miedzy sacrum i profanum,
nie jedynie jako rzeczywisto$¢ postulowana, ale jako rzeczywisto$¢ odnajdujaca
juz swoje praktyczne odniesienia w obszarze debaty publicznej (Dalia Marija
Stanciené: Inter-Confessional Dialogue in the Post-Secular Society). Z kolei Michat
Gierycz z Uniwersytetu Kardynala Stefana Wyszynskiego podjat dyskusje zagad-
nienia ,nowego paradygmatu katolicyzmu”, dostrzegalnego — m.in. zdaniem kard.
P. Parolina i kard. B. Cupicha - w nauczaniu papieza Franciszka, i jego konse-
kwenciji dla spoteczno-politycznej roli Kosciola katolickiego (Michat Gierycz: On
the ,,New Paradigm of Catholicity” and its Possible Consequences for Socio-Political
Role of Catholic Church).

W kolejnych panelach podejmowano przede wszystkim zagadnienia miejsca i roli
religii, w szczegolnosci prawostawia, w okresie komunizmu, w obliczu przeslado-
wan religijnych na obszarze bylego ZSRR, zaréwno Rosji, jak i Lotwy. Waznym
przedmiotem analiz byta kwestia dziedzictwa procesow ateizacji oraz dzialan KGB
na terenie dzisiejszej Lotwy zaprezentowana miedzy innymi przez organizatorke
konferencji Inese Runce oraz Mire Kiope z Uniwersytetu Lotewskiego. Autorki
przyblizyly w swoim referacie zalozenia teoretyczne i konsekwencje spoleczne
kolektywizmu jako systemu ekonomicznego oraz ateizmu jako programu spotecz-
no-politycznego zakladajacego stworzenie ,nowego czlowieka radzieckiego”
calkowicie odrzucajacego wymiar transcendentny. Jak podkreslily autorki, dziata-
nia te stuzyly jako gtéwne instrumenty ,transformacji antropologiczne;j”, w ktdrej
jednym z celéw wobec spoleczenstw panstw baltyckich bylo réwniez ostabienie
ich poczucia odrgbnosci narodowej (Mira Kiope, Inese Runce, Secularization in
the Soviet Latvia: Tendencies, Methods and Experiments).

Podsumowaniem tej czesci konferencji stalo si¢ wystapienia Borysa Philippova,
ktoéry podjat analize wspodtczesnych konsekwencji trwajacej wiele dekad adaptacji
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kosciotéw i duchowienstwa w ramach systemu socjalistycznego. Jak zauwazyt
autor, najwazniejszym wspoélczesnym pytaniem dla bylego obszaru radzieckiego
w odniesieniu do relacji panstwo-kosciol nie jest pytanie o zwrot skonfiskowanego
przez wladze majatku kos$cielnego, ani kwestia wolnosci religijnej. Najbardziej
palace zagadnienie to, zdaniem referenta, gteboka psychologiczna deformacja
duchowienstwa, ktérego system moralny ulegt transformacji pod wplywem
realiow narzucanych przez komunizm i socjalizm. W tych warunkach nie chodzi
jedynie o adaptacje polegajaca na wspoltpracy z rezimem i stuzbami specjalnymi,
ale o takie kwestie jak fapownictwo, ktamstwa, dostosowanie si¢ do dominujacej
ideologii, 1, co szczegdlnie wazne, racjonalizacja takich zachowan. Jak podkreslit
autor, dla tych przedstawicieli duchowienstwa, ktérzy podlegli owej adaptacji,
calkowicie niemozliwe jest dostosowanie si¢ do wymagan i wyzwan, ktére wigza
sie z funkcjonowaniem we wspoélczesnych, zmodernizowanych spoteczenstwach
(Boris Philippov: Exiting the Socialist System: the Problems of Churches in the
Post-Soviet States).
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Chantal Delsol jest francuska filozofka, dobrze znang polskiemu czytelnikowi,
identyfikowang jako osoba, ktdra reprezentuje poglady na Zachodzie, oglednie
mowiac, niepopularne. Wydana przez Wydawnictwo Znak ksigzka Kamienie
wegielne. Na czym nam zalezy to kolejny gloény apel tej wybitnej intelektualistki do
Europejczykéw, w tym takze i do Polakéw, obok ktérego nie sposob przejs¢ obojetnie
ze wzgledu na tres¢ i jezyk, ktory porusza struny duszy i zmusza do refleksji.

Ksigzka w swoim zamysle charakteryzuje ,kamienie wegielne” europejskiej kultury,
a wlasciwie cywilizacji. S to kolejno: osoba ludzka, rados¢, nadzieja, prawda i trans-
cendencja. Kamienie te stanowig odpowiedz na tytulowe pytanie: na czym nam
(Europejczykom) zalezy w zyciu najbardziej. Delsol przekonuje nas, ze wlasnie te
pojecia gleboko tkwig w naszym zyciu spolecznym, to na nich ono si¢ opiera a proba
pozbycia si¢ ich doprowadzi wprost do katastrofy ludzkosci. W tym kontekscie
nalezy zauwazy¢ pierwszg oznake postnowoczesnosci myslenia Delsol. Nie pyta ona
o to, co jest dobre i prawdziwe, lecz bada nasze pragnienia i potrzeby. Mozna odnie$¢
wrazenie, ze ksigzka posiada wymiar nie tyle pragmatyczny, co wrecz utylitarny.

Europejski fundament zostal wybudowany na gruncie judeochrzescijanstwa.
Pozbycie si¢ religii z zycia sprawito, ze Europa wraca do idei, ktore religie
Chrystusowa poprzedzaty, badz tez przyjmuje idee, ktore do tej pory istniaty
obok chrzescijanstwa. Interesujace w tym kontekscie wydaja sie by¢ rozwazania
na temat eugeniki. Europa, odrzuciwszy chrzescijanstwo, wraca do mysli Platona
i Arystotelesa, ktdre ta religia oczyscila i odrzucila. Nie moze jednak przyjac
dziedzictwa greckich filozoféw, ktdre chrzescijanstwo przyjeto jako swoje, bowiem
utozsamiane jest ono juz tylko z nim.
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W postnowoczesnej Europie tkwi gleboki paradoks. Kultura europejska charakte-
ryzuje si¢ gleboka niespdjnoscig. Chantal Delsol pokazuje, Ze nieustannie odrzuca-
my kamienie wegielne, na ktorych, w gruncie rzeczy, nam najbardziej zalezy, ktore
w sposob nieswiadomy sa czyms jak najbardziej pozadanym. Jednakze mysl Delsol
réwniez charakteryzuje sie niespojnoscia. Z jednej strony zauwaza, ze usunigcie
zrédla sprawilo, ze takie pojecia jak wolnosé czy godnosé staly sie puste. Z drugiej
za$ Delsol przyjmuje postnowoczesnos¢ jako swoja. Adaptuje pewien postmo-
dernistyczny sposob myslenia i méwienia o rzeczywistosci, i nie tylko po to, by
porozumie¢ si¢ ze wspdlczesnym czytelnikiem. Ciekawym faktem jest rowniez
to, Ze wspomina czesto o innych niz europejska kulturach, ktére wcale ,,nie maja
sie gorzej”, jakby chciala przekresli¢ wszelkie ,tradycyjne przywiazanie”, wrecz
zabobonne, do tego co wlasne, do tego co jej, co byloby swoistym paradoksem.
Ksigzka przeciez zostata napisana z mitosci.

Rozdzial pierwszy poswiecony jest omowieniu koncepcji osoby ludzkiej i jej
godnosci. To najwazniejsza czeg$¢ tej ksiazki i chyba najbardziej niespdjna
w swych niejednoznacznych konkluzjach. Wspélczesny $wiat w rozwoju nauk
biologicznych postrzega czlowieka jako zwierze catkowite zniewolone swa
naturg. Jednak w obliczu katastrofy drugiej wojny $wiatowej czlowiek staje si¢
najwyzsza wartoscig. Ten paradoks rodzi przerdzne problemy. Wspomniany
rozdzial stawia pytanie: czy my, ludzie, chcemy po prostu by¢? Nie otrzymujemy
wyczerpujacej odpowiedzi. Przez stowa autorki przebija si¢ niejasna idea bycia dla
samego bycia. Cho¢ Delsol wyraza smutek z powodu wymycia chrzescijanskiego
znaczenia owych kamieni wegielnych, ostatecznie przyjmuje to za fakt i uznaje,
ze odwolywanie sie do tych znaczen byloby niezrozumiale dla jej czytelnikow
(s. 29). Wiara zmienia si¢ w tradycje spoteczne, bedace jedynie preferencja, ktorej
nie mozna dowies¢. Godnosci osoby ludzkiej, twierdzi, trzeba broni¢, ale nie tak
jak weczesniej (znaczy bez odwolania do chrzescijanstwa). Problem polega na tym,
ze odarcie z racjonalizmu chrzescijanskiego kamieni wegielnych zmienia sposob
ujecia relacji spolecznych. Zamiast etyki personalistycznej pojawia si¢ logika
pragmatyzmu czy nawet utylitaryzmu spolecznego. Godnos¢ ludzka staje si¢
u Delsol pojeciem technicznym. Celem obrony kamieni wegielnych jest ochrona
ludzkosci jako takiej. Skoro godnos¢, prawda czy nadzieja nie s3 warte ochrony ze
wzgledu na to, ze sg czyms dobrym, prawdziwym, to staja si¢ jedynie narzedziami
ocalenia ludzi dla samego bycia. Jedynym celem staje si¢ przetrwanie czlowieka.
Autorka przyznaje jednak, ze bez duchowosci, bez religii koncepcja godnosci
upadnie. Jesli bowiem Panem zycia nie jest juz Bdg, to jest nim spoteczenstwo,
ktdére decyduje o tym, kto powinien zy¢ (s. 64). Czy zatem mozna twierdzi¢, ze
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nieistotny jest fakt, iz godno$¢ wywodzaca si¢ z koncepcji Boga zostala utraco-
na na rzecz konstruktu tradycji spotecznej czy mitu? Czy rzeczywiscie istotne
jest tylko to, Zze musimy te koncepcje obroni¢? Tym bardziej, ze bronimy tego
z powodu doswiadczenia zta (Holokaustu). Czy faktycznie zto moze nas sktoni¢
do zachowania godnosci ludzkiej?

I tu pojawiaja si¢ kolejne ciekawe rozwazania. Delsol z optymizmem podchodzi do
mysli ekologicznej, ktéra ma naprawic¢ wiele btedéw postnowoczesnosci. Ekologia
uczy bowiem o obiektywnej rzeczywistosci, o prawie danym ludziom, a nie przez
nich stworzonym. Ten optymizm jest zaskakujacy - stronnictwa ekologiczne sg
dzisiaj kojarzone jawnie ze $wiatem antychrzescijanskim. Delsol przyznaje, ze
czlowiek bez Boga przyznaje sobie status Absolutu w sposéb naturalny. Jednak nie
staje w pelni po stronie obiektywnej prawdy. Jej celem jest zwalczanie zla.

Kolejny rozdzial rozprawia si¢ z koncepcja szczescia na rzecz radosci. Ten
rozdzial z kolei wydaje si¢ najbardziej spojny. Szczescie to koncepcja, ktora usypia
Europejczykéw. Uznano, ze najlepszy dla ludzkosci bedzie brak myslenia, zadawa-
nia sobie najtrudniejszych pytan, by osiagna¢ blogi spokoéj. Ludzkos¢ zajmuje
sie jedynie ztem, w ktdrego cieniu tkwi. Jedyne, co jesteSmy w stanie zrobi¢, to
ustawic kilka ,,znakéw” w miejscach, gdzie naprawde mozemy sie skrzywdzi¢. To
nam wystarcza.

Rozdziat trzeci ukazuje Delsol jako czlowieka nadziei. Nie wszystko jest straco-
ne. Pisze, bo ma nadzieje. Czlowiek, przypomina, nie jest samowystarczalny.
Przeciwnie, potrzebuje do zycia innych, a takze nadziei na osiagniecie dobra, do
ktérego dazy. Dzieki nadziei jesteSmy straznikami tego, czego sami nie tworzy-
my. Zostala ona wyrugowana z Zycia publicznego, poniewaz nakiada obowigzek
czekania na cud. Nowoczesny racjonalista odrzuca wszelka obietnice i wszelka
tajemnice. Obietnica zbawienia jest kluczowa dla postepu. Postep dany jest tylko
w momencie, kiedy widzimy co$ poza rzeczywistoscia. Mozliwy jest, tylko gdy
przyjmujemy dziedzictwo historii. Delsol, piszac o postepie, rozwaza go przez
pryzmat pojecia emancypacji spoleczenstwa, ukazujac, moim zdaniem, niestusz-
nie, zacofanie katolicyzmu na tym polu (wytyka cho¢by poparcie dla niewolnic-
twa, pomimo wielu dokumentéw Magisterium $wiadczacych o czyms zupelnie
przeciwnym). Miejscami mozna odnie$¢ wrazenie, ze Delsol uprawia na swéj
sposob ,,nowa teologie polityczng”, zainicjowang przez ].B. Metza. Kamienie
wegielne stuzy¢ maja ludzkosci do emancypacji od réznych form zta. W ksigzce
przeczyta¢ nawet mozemy, ze Chrystus, ktérego Europa odrzucila, pozostawit
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po sobie koncepcje wyzwolenia od zta doczesnego (s. 196). A te wszystkie rozwa-
zania wienczy stwierdzeniem, ze nadzieja jak i postep bez koncepcji zbawienia
upadna. Utrata nadziei rodzi nihilizm. Nadzieja jest cnotg boska. Czy bez Boga
jestesmy w stanie ocali¢ nadziej¢? Na to pytanie Delsol nie odpowiada w sposdb
jednoznaczny.

Rozdzial czwarty poswigcony jest prawdzie jako gwarancji wolnosci. To bardzo
mocne nawigzanie do Ewangelii. Prawda wyzwala cztowieka. To niezwykle trudne
stowa w $wiecie, ktory prawde utozsamia z fanatyzmem. Rozdzial ten zawiera
w sobie jeszcze wiecej paradoksow. Raz Delsol wspomina o tym, ze prawda sama
sie narzuca, ze przychodzi z zewnatrz (s. 236). Kiedy indziej powie: ,,Prawda nie
jest wiec dana z gory i nie narzuca swej uniwersalnosci, lecz wytania si¢ z konkret-
nego powszechnika. Obdarza nas racjonalnoscia bardziej poetycka niz naukows”
(s. 272). Kiedy indziej powie, ze Prawdy nie mozna posiada¢, lecz mozna jej tylko
szukac. Czy zatem prawda sama w sobie, aby nie przeobrazila sie w fanatyzm musi
by¢ niepewna? Jak to pogodzi¢ z Chrystusem, ktéry mowi o sobie, ze jest Prawdg?!
To nie prawda stanowi problem, lecz jej oderwanie od mitosci.

Ostatni rozdzial, cho¢ powinien by¢ poswiecony koncepcji Boga, nie jest jednak
prosta obrong religii i wiary. Delsol nie ukazuje dobra, ktore niesie ze soba
wiara. Walczy z ateizmem jako czyms$ szkodliwym dla wspolnoty polityczne;.
Zaskakujace uwagi czyni na temat naturalnosci politeizmu, co w $wietle wspot-
czesnych badan wydaje sie by¢ co najmniej problematyczne. Ateizm jest walka z
chrzescijanstwem, ktdre stanowi o istocie kamieni wegielnych. Delsol zdaje sobie
sprawe, Ze nie mozna zbudowac¢ jednosci wspdlnoty politycznej bez stanowiska,
ktore nalezaloby okresli¢ jako agnostycyzm zyczliwy. Jest to postawa jawnie
odmawiajgca wsparcia Boga jako rzeczywistosci, lecz sceptycznie podchodza-
ca do catkowitego odrzucenia Jego istnienia. Odrzucenie Boga, powie Delsol,
sprawilo, ze ludzie przestali zadawac pytania egzystencjalne. A jest to niezbedne
dla normalnego funkcjonowania czlowieka w tym $wiecie. Kazdy, kto wychyla
sie w te strone, uznawany jest za osobe chorg psychicznie, i to wlasnie stanowi
postnowoczesny totalitaryzm.

Ostatecznie Delsol jasno przyznaje, ze opisane przez nia kamienie wegielne nie
powstaly ot tak, lecz sg dziedzictwem kultury judeochrzescijanskiej. Co wigcej,
zdecydowanie stwierdza, ze wspodlczesny schylek chrzescijanstwa nie jest jego
koncem. Jest ono wieczne, nie da si¢ go zniszczy¢. Mozna zatem uznad, ze dopiero
w koncowych konkluzjach Delsol staje w obronie wiary w Ewangelie.
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Chantal Delsol ofiaruje nam niezwykle ciekawg ksigzke, bedaca opisem upadku
Zachodu i obrong wartosci, na ktérych nam najbardziej zalezy. Mysle, ze trafnie
zdiagnozowala te wartosci. Delsol jednak porusza si¢ nieustannie w cieniu zta
(a konkretnie w obliczu historii Holokaustu). Broni warto$ci, chcac uchronié
Europe od ponownego doswiadczenia cierpienia. W rzeczywisto$ci optakuje §mier¢
Boga. Adam i Ewa znajac dobro, przez grzech poznali takze zfo. Delsol prowadzi
dialog ze $wiatem, ktdry utracil znajomos¢ dobra jako takiego. Wspolczesni ludzie
znajg tylko zfo. Mozna by odnie$¢ wrazenie, Ze dialog z nimi mozna prowadzi¢
tylko poprzez negacje zta. Jak zauwaza ttumaczka ksigzki na jezyk polski ,,nie jest
to solidny fundament, ale nic lepszego chyba mie¢ nie bedziemy” (s. 347). Bylaby to
smutna konstatacja. Chrzescijanin jednak zyje w pelnym $wietle dobra i prawdy.
Metoda Delsol na pierwszy rzut oka wydaje sie pickna, ale - jak si¢ wydaje — nie
dotyka istoty problemu.
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