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Region as a Theological Category:
Preliminary Recognition

REGION JAKO KATEGORIA TEOLOGICZNA. ROZPOZNANIE WSTEPNE

Streszczenie

Interdyscyplinarnos¢ wspétczesnych badan nad regionem kaze postawic pytanie o teologiczny
status regionu. OdpowiedZ na to pytanie miesci si¢ w obszarze teologii miejsca. Punktem
odniesienia dla tej teologii jest status miejsca zaréwno w Starym Testamencie, w Nowym
Testamencie, jak tez w Zyciu pierwotnego Kosciota. W Starym Testamencie takimi miejscami
teologicznie naznaczonymi s3 Eden, Kanaan jako Ziemia Obiecana czy Swigtynia Jerozolimska.
Wszystkie one zwigzane sg ze szczeg6lng obecnoscia i interwencjg Boga. Wyjatkowe znaczenie
ma ogréd Eden, ktéry mozna uznac za pramiejsce, prototyp miejsca §wietego. Dziatalnos¢
Jezusa dokonuje relatywizacji szczegdlnego znaczenia miejsca §wietego. Jezus neguje istnienie
$wiatyni, dowartosciowuje wiare obcych, a wiec pochodzacych spoza Izraela, oraz zapowiada
Krolestwo Boze, ktdre ,,nie jest z tego $wiata”, a wiec jego realizacja dokona sie w relacjach,
anie w miejscach. Starozytne chrzedcijanistwo zyje w napieciu pomiedzy paroikein a katoikein,
pomiedzy przebywaniem na ziemi jak na obczyznie a byciem zadomowionym. Z drugiej strony
szybko rozwija si¢ koncepcja ,miejsc swietych” (loca sacra), ktére maja jednak znaczenie
funkcjonalne i nie wskazuja na rzeczywiste przebywanie Boga w przestrzeni geograficzne;.
Jesli miejsce to ,,przestrzen opowiedziana” (storied place), to region w znaczeniu teologicznym
mozna okresli¢ jako miejsce, ktore zostalo wyodrebnione z przestrzeni za posrednictwem
narracji o sakralnym charakterze.

Stowa kluczowe: region, miejsce, teologia miejsca, chrzescijanstwo



10 Andrzej Draguta

Introduction

In the word From the Editor to the materials from the 1st National Congress
of Regional Priests entitled Regionalism — Culture — Church regionalism has been
defined as: “the state of social awareness of a community inhabiting a specific
territory, and denoting a person’s attitude towards a ‘small homeland” understood
in many different ways.” The materials were published in 1998, and the congress
took place a year earlier.” The discussion of regionalist priests at that time focused
on the issue of the relationship between the “small homeland” and the “Europe
of Homelands” and was filled with concern about “preserving and consolidating
national identity and national culture.”

In the same word, From the Editors, attention is drawn to the connections
between the region, regional culture and the Church or Christianity as a specific
content that permeates culture:

Throughout the entire process of history, the enormous influence of the Catholic Church
is visible. Christian truths of faith and norms of conduct inspired the content and form
of most of the products of national culture known today. Sacredness gave culture depth and
dynamics, motivating people to sometimes make extraordinary efforts and great spiritual
flights... This connection of sacredness with history and culture, present in the entire
process of development of Polish society, is particularly visible in local and regional
environments. In “small homelands” there is an obvious consonance of sacredness, old
folk culture, important values of national culture and newly emerging products of local
and regional creativity. [...] If today we eliminated sacred elements from folk, local and
regional culture, it would be illegible, poor and soulless...*

These statements seem quite obvious today. Christianity has influenced many
individual cultures, the culture of the region and the country, including the culture
of Europe and Poland. Today there is no need to prove it. The question that will
interest us in this paper is not so much about content relationships, the material
impact of religion and the Church on the region, but about the deeper relationships
that exist between man and the region, a geographical place on the Earth, the spe-
cific space that man inhabits. Due to the adopted research perspective, which is
theological reflection, the belief in the existence of a personal God of those who
inhabit this place and the relationship of God to this place should be considered

1 Od Redakcji, in: A. Kociszewski, A.J. Omelaniuk, W. Pilarczyk (eds.), Regionalizm - Kultura -
Kosciét, Ciechanow 1998, p. 5.

2 Niepokalanow, 25-27.06.1997.
3 Od Redakgiji..., p. 5.
4 Ibidem, p. 6.
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an important factor defining the mentioned relationship. “We implement faith
in the reality of this world and the places in which we find ourselves. Life comes
from the earth and we cannot help but live an earth-based life and faith. Land,
place and faith go hand in hand,” says Cornelius J.P. Niemandt, South African
theologian.’

Does such a relationship between faith and place exist? How important is faith
for building a relationship with a place? What factors determine the “theological
coordinates” of the region? If “a place is not just a piece of land, it is an undeniable
fact of our existence in relationship with the entire creation,” then in the theological
sense is a place determined by the relationship to and with God? Can the region
be treated as a specifically understood “holy land,” a sacred macrospace that also
has (above all?) spiritual significance? These are questions specific to the theology
of place, which - following Niemandt — we can define as “the recognition of the theo-
logical significance of specific geographical places.”

The term “regional theology” does not exist in Polish or foreign theological
literature. However, there is the term theology of place (French: théologie du lieu,
German: Theologie des Ortes), which has not yet become established in Polish
theology.® Next to it, there is also the theology of space.® “Place” — most often as
a “sacred place” or “sacred space” - is the subject of interest in geography," cul-
tural" and religious studies,'? or canon law, but in theological reflection it most

5 C.J.P. Niemandt, Rooted in Christ, Grounded in Neighbourhoods — A Theology of Place, “Ver-
bum et Ecclesia” 40 (2019), n. 1; https://doi.org/10.4102/ve.v40i1.1997 [accessed: 25.07.2023].

6 J.A. Craft, Making a Place on Earth: Participation in Creation and Redemption Through Place-
making and the Arts, (PhD dissertation) University of St. Andrews 2013, p. 23.

7 C.]J.P. Niemandt, Rooted in Christ...

8 The Google search engine does not know any independent term “place theology.” There are
comparisons such as “theology of the place of worship” or “theology of the holy place.”

9 In the literature on the subject, these terms are sometimes treated interchangeably, but some
theologians emphasize the difference between both perspectives. See E.M. Conradie, Towards
a Theology of Place in the South African Context: Some Reflections from the Perspective of Eco-
theology, “Religion and Theology” 16 (2014), p. 8; https://doi.org/10.1163/156973109X449967
[accessed: 27.07.2023].

10 See: L. Przybylska, Pojecie przestrzeni sakralnej, in: B. Domanski, S. Skiba (eds.), Geografia
i sacrum: profesorowi Antoniemu Jackowskiemu w 70. rocznice urodzin, Krakéw 2005, Vol. II,
pp. 381-387.

11 See:J. Bramorski, Antropologiczny wymiar symboliki przestrzeni sakralnej w ujeciu Mircei Elia-
dego, “Forum Teologiczne” 3 (2002), pp. 153-162: D. Mach, Miejsce sacrum w religii i kulturze,
“Annales Universitatis Paedagogicae Cracoviensis” 68 (2009), pp. 201-209.

12 See: T. Syczewski, Miejsca swigte wedlug Kodeksu Prawa Kanonicznego z 1983 roku i obowigzu-
jacego prawodawstwa Kosciota tacitiskiego, Lublin 2019.
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often appears in a liturgical or pastoral context (e.g. a sanctuary as a holy place").
However, there is still a lack of fundamental theological reflection on the place as
such, i.e. a geographically marked point in space in relation to God.

1. Paradise as a primeval place

The starting point for searching for answers to the questions asked must be
the text of the Bible, which is a testimony of how a man of faith experiences a place,
and more broadly - his own region, land, country." It should be noted at the outset
that there were no theologically neutral places for the biblical man. As Anglican
theologian Craig G. Bartholomew notes, “A place is never fully a place without God
as a co-inhabitant. Place is always, in one way or another, a theological concept.””
In other words, each place was subject to theological evaluation and was marked
by a religious (spiritual) function - positively or negatively. This is visible from
the very first pages of the Bible, where a paradise appears, which can be interpreted
as a primeval place constituting a point of reference for all later theologically
marked places. The specificity of this place is the fact that — unlike in relation to
places understood only in the sense of a fragment of an actually existing designated
physical space - its “geographicity” is conventional and secondary. This does not
mean, however, that this place was not originally designated in space. When talking
about paradise, it should be noted that “as part of creation, God created a specific
place.”® The work of creation and salvation begins in a place.

In the Hebrew Bible, paradise has its geographical name - Eden. It is described
as a garden and was located “in the East” (Genesis 2:8), most likely on the Persian
Gulf, in the area of historical Mesopotamia. This location allows us to associate
Eden with Dilmun from the Sumerian myth, i.e. with an idyllic land whose happy
inhabitants were unknown to old age, disease and death.”” The name itself is derived

13 See: A. Zadlo, Teologia i duszpasterska funkcja sanktuarium. Zagadnienia wybrane, “Studia
Pastoralne” 14 (2018), pp. 365-392; M. Ostrowski, Teologia sanktuariéw — Swietych miejsc
pielgrzymkowych, “Roczniki Teologiczne” 62 (2015) 6, pp. 83-95; B. Nadolski (prep.), Lek-
sykon liturgii, Poznan 2006, [password:] Sanktuarium, pp. 1451-1452; S.C. Napiorkowski,
W. Przygoda, Sanktuarium, in: R. Kaminski (ed.), Leksykon teologii pastoralnej, Lublin 2006,
pp. 769-772.

14 TIn this text, the categories of place, region or land will be used interchangeably depending on
the context.

15 C.G. Bartholomew, Where All Mortals Dwell: A Christian View of Place for Today, Grand Rap-
ids 2011, p. 31.

16 C.J.P. Niemandt, Rooted in Christ...

17 See:].S. Kselman, Eden, trans. M. Wojciechowski, in: P.J. Achtemeier (ed.), Encyklopedia biblijna,
Warszawa 1999, p. 236.
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either from the Hebrew word eden meaning ‘luxury, pleasure, delight” or from
the Sumerian edin - ‘plain, steppe.’®

The description of the Garden of Eden anchors subsequent narratives in specific places.
It all started somewhere in a specific place - a place with clear boundaries, space and
content - a geographical reality. This place is described as a garden. A grounded place.
It borders rivers, but it also has its own purpose. The Garden of Eden is not an unlimited
thing, but a definite place.”

As a theological land, Eden is first the place where the first humans were placed
(Genesis 2:8, 15), and then a metaphor for God’s restoration of the land of Israel
after his return from exile: “And they will say, “This desolate land has become like
the garden of Eden; and the cities that were desolate, destroyed and overthrown
became fortified and populated™ (Ez 36:35; cf. Is 51:3, where the synonym of Eden
is the parallel “garden of the Lord”). The image of the garden returns once again
when the prophet Ezekiel announces the reconstruction of the Temple in Jerusalem,
which a new spring is to flow from. The trees that will grow by the stream resemble
the trees of paradise, “whose leaves do not wither, whose fruits do not wear out”
(Ez 47:12).20

In all places in the Bible, Eden means an extremely rich and fertile area, abundant in
water sources and vegetation (Is 51:3; Ez 31:9, 16, 18; 36:35), which is contrasted with
the desert. In this way, the inspired author indicates that the Garden of Eden should be
perceived as a land of happiness and delight, as a symbol of optimal living conditions.

It is also worth noting that the location “in the East” also has theological signif-
icance, because the East in the mentality of the inhabitants of that region at that
time was not only the side of the world appropriate for sunrises, but also a symbol
of emerging life. Eden therefore means a privileged land, remaining under God’s
special care and marked by His presence.”

The historicity and geography of paradise were debated until the late Middle
Ages. Supporters of the spiritual interpretation of the existence of paradise included
Philo of Alexandria, Origen, Saint Ephrem, and Saint Gregory of Nyssa. The his-
toricity of paradise and its literal location in the east were supported by authors

18 Ibidem; P.Cz. Bosak, Leksykon wszystkich miejsc biblijnych, Krakéw 2016, p. 260.
19 C.J.P. Niemandt, Rooted in Christ...
20 See:].S. Kselman, Eden..., p. 236.

21 A.M. Wajda, Biblia o raju, pokusie i grzechu pierworodnym, “Studia Teologii Dogmatycznej” 7
(2021), p. 183.

22 See ibidem, p. 184.
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such as Saint Theophilus of Antioch, Saint Irenaeus, Saint Hippolytus, Epiphanius,
Theodore of Mopsuestia, Saint John of Damascus, as well as Saint Augustine,
who had a great influence on later theological thought regarding paradise, as well
as Saint Bede the Venerable, Count Maurus, Honorius of Autun, Peter the Lom-
bard, as well as Saint Thomas Aquinas. For them, Eden was a veritable garden,
with real trees bearing edible fruit and real rivers flowing with water.>> However,
it was a special place, “where fire did not burn, water did not drown, wild animals
devoured, thorns did not prick, where one did not suffocate for lack of air,” as Saint
Isidore of Seville assured.*

The issue of the geographical location of paradise will return in modern thought
with the abandonment of fantastic concepts of locating paradise in space, somewhere
near the Moon or on some distant land separated by an ocean from the known
ecumene, or identifying it with the entire earth. At the end of the 17th century,
it was recognized that paradise as a “historical reality” existed somewhere, but -
as Jean Delumeau says — “it was wiped off the face of the earth.”> Now all that
was left was to identify the region where it could be located. Of the many possible
locations, the location of paradise in Armenia, Mesopotamia or the Holy Land was
most popular. For our considerations about the region, the question about the size
of paradise may also be interesting. Identifying it with the whole earth - as indicated
by the four rivers of paradise (Genesis 2:10)*® — obviously solved this problem, but
assuming some geographical location of paradise raised the question about the area
it occupied. Those answering this question divided into two camps. Some argued
that paradise was a small region, others that it was rather a large kingdom that
could contain all the landscapes known at that time, including mountains, hills,
valleys and plains.”

2. Canaan as the Promised Land

For Old Testament Israel, the first theologically marked geographical region
was Canaan, whose borders include modern Israel and Lebanon, and where,
at the dawn of the history of the Chosen People, the patriarchs - after all, coming
from a nomadic culture, not a settled one - found their place of permanent resi-
dence. Canaan - understood by the Hebrews as the Land Promised by God - lies

23 J. Delumeau, Historia raju. Ogréd rozkoszy, trans. E. Bagkowska, Warszawa 1996, pp. 7-24.

24 Sw. Izydor z Sewilli, De Ordine creaturarum, I, Chap. X, 7-11, Patrologia Latina 111, col. 334.
25 J. Delumeau, Historia raju..., p. 145.

26 G.von Rad, Teologia Starego Testamentu, trans. B. Widla, Warszawa 1986, p. 611.

27 J. Delumeau, Historia raju..., pp. 140-163.



Region as a Theological Category: Preliminary Recognition 15

between Babylon, a strange and dangerous land from which Yahweh brings Abraham
(Genesis 11:31-12:1), and Egypt, a land full of temptations and a place of slavery
from which God will free later his offspring (Exodus 13:9nn).?®

Abraham’s exodus from Ur of the Chaldeans is significant for the theology
of the region. According to the command received from God, Abraham is to leave
the fertile areas of Mesopotamia for an unknown country, which will only be
shown to him. This situation was described very well by John Paul II in his Roman
Triptych: “There was a time / when people / did not stop wandering. Surrounded
by herds, they went where the harvest called them: / where the earth, like a fertile
mother / was able to feed animals / there and people pitched tents and started to
live.” The agricultural value of a given region - as a rational criterion - seems
at this stage to be the only logical condition for choosing a place of settlement for
people whose lives depend on natural conditions. Abraham’s abandonment of Ur
is associated with the relativization of this criterion in favor of a supernatural
criterion: “Go out from your country, and from your father’s house, to the land
that I will show you” (Genesis 12:1). Abraham does not yet know anything about
the economic value of the country to which he is to go. However, he knows its
supernatural value: this region was designated by God as the inheritance promised
to his descendants (Genesis 26:3).

Canaan, which Abraham reaches, will remain for him and for his posterity
the “Promised Land” or “Holy Land ™ (see Gen 12:5-7; Gen 17:8). This awareness of
the heritage of the division made by God, the awareness of taking possession
of the land that the Chosen People received, will of course also translate into
specific geographical reference points that will confirm the connection of the land
with God, those places where the living God revealed himself to Israel: the Oaks
of Mamre (Gen 18), springs (Gen 26:15), altars (Gen 12:7). Some of these places
will even bear the name of God (Hebrew: el): Bethel (‘house of God’, Gen 28: 17),
Penuel (‘face of God’, Gen 32: 31), to emphasize their special status.*

The second Old Testament point of reference is, of course, the entry of the Isra-
elites into Canaan after escaping from Egypt. The promise, which was repeatedly
given to the patriarchs, kept Israel in captivity in Egypt alive the hope of entering
the land where the Hebrews were to settle forever. God gives this land to his people

28 G.Becquet, Ziemia, in: X. Léon-Dufour (ed.), Sfownik teologii biblijnej, trans. and prep. K. Roma-
niuk, Poznan 1990, p. 1130.

29 Jan Pawel II, Tryptyk rzymski, Krakéw 2003, p. 31.

30 These are modern terms essentially absent from the Hebrew Bible. See: G. Becquet, Ziemia...,
p. 1373.

31 Ibidem, pp. 1130-1131.
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without their effort: “I gave you a land for which you did not labor, and cities for which
you did not build, and in them you lived. The vineyards and olive trees that you
did not plant are giving you food today” (Joshua 24:13). Moreover, it is a fertile
land rich in vegetation and food, completely different from the surrounding
deserts.”? We can therefore say that the supernatural value is now confirmed in
natural values. “Thus the land and its goods will be a constant reminder to the peo-
ple of God’s love and faithfulness to the covenant. Whoever owns the earth also owns
God. For Yahweh is no longer merely the God of the desert: Canaan has become his
dwelling place.”

Two more elements are important in the theological interpretation of Canaan.
First of all, Israel is not strictly the owner of this country. If Canaan became Israel’s
inheritance, it was only because Yahweh gave it a lease of the land, which resulted
in the prohibition of selling the land, but also Israel’s status as an immigrant: “It is
not lawful to sell the land forever, for the land belongs to Me and you ‘You are
strangers and sojourners with me’” (Leviticus 25:23). Secondly, Canaan is not
the intended inheritance: “the successive disappointments of hopes that are too
material, denied by the course of events, will raise the level of Israel’s expectations
to such an extent that it will begin to long for the true inheritance, for the one
that — alone - can satisfy the heart of man.”** It may have seemed to Israel at first
that Canaan was - as Gerhard von Rad writes — an “earthly paradise™ because in
every respect it was the basis of the state of salvation of God’s people. Over time,
however, he realizes that the inheritance promised by God goes beyond the earth,
beyond a geographically defined place, because its ultimate meaning is spiritual.*®

3. Jesus: between locality and universality

To the theology of a place (region), the coming of Jesus and His teaching introduces
a certain ambivalence related to the aporia between the locality and the universality
of His mission. The starting point, however, is the statement that when the Son of God

32 “For the LORD your God will bring you into a good land, a land with streams and springs and
springs that gush out in the valley and above, a land of wheat and barley and vines and fig trees
and pomegranates, a land of olives and oil and honey; to a land where you will be satisfied with
bread without need, where you will lack nothing, a land whose stones contain iron, and from
its mountains comes copper” (Deuteronomy 8:7-9).

33 G. Becquet, Ziemia..., p. 1131.

34 Ibidem.

35 G.von Rad, Teologia Starego Testamentu..., p. 181.

36 F. Dreyfus, P. Grelot, Dziedzictwo, in: X. Léon-Dufour (ed.), Stownik teologii biblijne;j...,
pp. 244-245.
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comes into the world, he “takes place” because the incarnation has a real physical
and, consequently, geographical dimension. “Thus, the mystery of the Incarna-
tion — as John Paul IT notes — transforms the universal experience of ‘sacred space”
on the one hand, it gives it new dimensions, and on the other, it shows its meaning
in new categories. The reference to space is, after all, contained in the Word’s “taking
flesh” (cf. Jn 1:14). In Jesus of Nazareth, God assumed features typical of human
nature, including the inevitable belonging of man to a specific nation and a specific
country. [...] The physical concreteness of the earth and its geographical coordi-
nates form one whole with the reality of the human body assumed by the Word.””

In this way, Jesus shares the universal human experience of life in a specific
space. The incarnation unquestionably connects Jesus to place. Jesus is a member
of the Chosen People, he is born in Judea, he is a Judean by birth, although due to his
residence in Nazareth he will be called a Nazarene and, consequently, a Galilean.*
Even after leaving Nazareth, Galilee will continue to be the place of Jesus’ main activ-
ity. Much of His public activity will be concentrated around the north-eastern shore
of the Sea of Galilee, in Capernaum, which will be called the city of Jesus (Mt 9:1).
“[Bly being fully human, He is attached to the land of Israel with every cell of His
being.”** Both His conception, birth, public activity, and death - all single events
in His life always take place in a specific geographical place.

After the death of Jesus, immediately in the times of early Christianity, there
will be a secondary sacralization of Palestine, which will henceforth be called
not only the “Promised Land” of the Jews, but also the “Holy Land” of the Chris-
tians. “The Gospel is firmly set in a particular corner of our world, in the same Holy
Land that God gave to Israel. It is also there, in Jerusalem, in the capital of this Earth,
that the cross of Christ will grow. [...] In this way, the Holy Land will forever remain
the geographical center from which salvation will flow to embrace all humanity.™°
The holiness of this land results from the fact that various places located on it —
as John Paul II wrote — “were witnesses of God’s interventions up to the greatest
of them, that is, until the mystery of the Incarnation and the Pasch of Christ.™
This land has been “marked by God’s action™? and is full of “God’s ‘“footprints™

37 Jan Pawel Il, List o pielgrzymowaniu do miejsc zwigzanych z historig zbawienia, 3.

38 According to tradition, Jesus was called a Galilean by the Roman Emperor Julian the Apostate
amoment before his death: “Galilaee, vicisti!” (O Galilean, you have conquered!). W. Kopalinski,
Stownik mitow i tradycji kultury, Warszawa 1993, [password:] Julian Apostata, p. 444.

39 G. Becquet, Ziemia..., p. 1133.

40 Ibidem, p. 1134.

41 TJan Pawel Il, List o pielgrzymowaniu..., 2.
42 Tbidem, 10.
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that can be seen “on the stones, mountains and waters that formed the scenery
of the earthly life of the Son of God.™

The geographical and theological status of Jerusalem and Palestine may be
an interesting contribution to the discussion about the relationship between
the center and the periphery.** From the political point of view of the contemporary
world, Palestine was a peripheral region of the Roman Empire. Some say that for
Pontius Pilate it was a place of exile.* This peripheral nature, marked pejoratively,
also appears in relation to individual towns in Palestine itself, an example of which
is Nazareth. For Nathanael asked Philip, “Can anything good come from Nazareth?”
(Jn 1:46). In Jesus’ time, Nazareth was an insignificant agricultural village with
no more than two thousand inhabitants. “No wonder people skeptical about Jesus’
mission contemptuously accused Him of being from Nazareth.”® Therefore, it is
not only peripherality in relation to Rome, but also a negative marking of individ-
ual places or regions of Palestine itself, which is not alien to the biblical text, and
therefore to the Jewish consciousness of that time.

In the biblical theology of the region, the opposition between periphery and
center is determined not so much by geography as by theology. Yes, Palestine is
a periphery compared to Rome, which was the political center of the world at that
time. For Jews, however, the center is somewhere completely different, in Jerusalem,
where the Temple is. “Because ancient Israel, even in the monarchical period, was not
a secular state, the temple played an integral role in the organization, law, and admin-
istration of society as a whole.”” More than a civil capital, however, Jerusalem was
in biblical times a holy city, a religious center, a Jewish caput mundi, because there
was the “house of Yahweh,” “the house of the Lord” (1 Kings 8). As John Paul II
notes, “gradually, the sacred space ‘concentrates’ in the Jerusalem temple, where
the God of Israel desires to be worshiped and, in a sense, encountered.™?

43 Ibidem.

44 T mention this because of the topicality of the issue of the relationship between the center and
the periphery in interdisciplinary research on regionalism. See: M. Mikotajczak, Ramiona Anta-
josa. Z historii i teorii regionalizmu literackiego w Polsce, Krakow 2012.

45 “The position [Pilate] held was not the most desirable. It was an institution worthy of a jun-
ior officer. More experience was given to Syria or Egypt. It was also a challenge because Judea
was a new province and constantly causing problems.” A. Wroe, Poncjusz Pilat, trans. J. Mikos,
Warszawa 2015, p. 82.

46 P. Lampe, Nazaret, trans. T. Mieszkowski, in: P.J. Achtemeier (ed.), Encyklopedia biblijna,
Warszawa 1999, p. 822.

47 C.L. Meyers, Swigtynia, trans. A. Goclowska, in: P.J. Achtemeier (ed.), Encyklopedia biblijna,
Warszawa 1999, p. 1209.

48 Jan Pawel II, List o pielgrzymowaniu..., 2.
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Despite vicissitudes, the symbolic importance of Jerusalem persisted throughout
Israel’s history. After the destruction of the Temple in the year 70 during the first
Jewish uprising (66-73 CE) and after the expulsion of the Jews from Jerusalem, aware-
ness of the importance of this place is expressed in the specific location of the syn-
agogues, which enables prayers towards Jerusalem. In this sense, Judaism — unlike
Christianity, which is a cosmic religion, constantly directed ad orientem — remains
a geographical religion because it is linked to the “sacred direction” of the place where
the Jerusalem Temple was located. The prayer addressed to Jerusalem expresses
the eschatological hope for the return of the Messiah, the rebuilding of Jerusalem
and the regathering of the Chosen People from the diaspora.”

With the coming of Jesus and His teaching, a tendency to relativize the sacred-
ness of selected places is also revealed. First, Jesus invalidates the religious center,
which is the temple in Jerusalem: “Destroy this temple” (John 2:19) - he provokes
the Jews. As John Paul IT says, “in the New Testament [...] the ‘concentration’ of sacred
space reaches its culmination in Christ, who is now, as a Person, the new ‘temple’
(cf. Jn 2:21), inhabited by the ‘fullness of the Godhead’ (cf. Col 2:9).”*° And in
a conversation with the Samaritan woman, who recalls that their fathers “worshiped
God on this mountain, and you say that in Jerusalem is the place where God must
be worshiped” (John 4:20), Jesus declares: “Believe me, woman, that the hour is
coming when you will neither on this mountain nor in Jerusalem worship the Father”
(John 4:21). Thus, the cult of God ceases to have a local character and becomes
exclusively spiritual.

Secondly, Jesus appreciates the faith of strangers, such as the Samaritan woman
(Jn 4:1-42), the Syrophoenician woman (Mk 7:24-30), and the Roman centurion
(Mt 8:5-13), in the case of the latter mentioning at the same time that he encountered
so much faith in Israel (cf. Mt 8:10). Faith goes beyond the borders of the region and
is no longer closely linked to the nation and the country inhabiting it. Moreover,
Jesus announces that “They will come from the east and the west, from the north
and the south, and will sit down at table in the kingdom of God” (Luke 13:29).
Therefore, the Kingdom of God will be inhabited not only by the locals, but also
by strangers, visitors, people from outside the chosen nation and from outside
the Holy Land.

Thirdly, the Kingdom of God announced by Jesus “is not of this world”
(John 18:36), and therefore the category of place is no longer appropriate to describe it.

49 See: U.M. Lang, Turning Towards the Lord. Orientation in Liturgical Prayer, San Francisco 2004,
pp. 36-37.

50 Jan Pawel II, List o pielgrzymowaniu..., 3.



20 Andrzej Draguta

Moreover, Jesus warns against those who will announce that the Kingdom of God
in its future implementation will be limited to a specific place or identified with it.**
The Kingdom of God is revealed not so much in places but in relationships. “Places
are the seat of relationship or the place of meeting and action in the interaction
between God and the world.”

4. Foreign land

From the point of view of the ancient Church, the well-known and much commented
fragment of an anonymous letter to Diognetus from the end of the 2nd century can
be considered as an expression of the theology of the region at that time - or rather
the Christian awareness of the place: Christians

live in Greek and barbarian cities, according to local customs in clothes, food, way of life,
and yet by their very behavior they manifest these strange and almost unbelievable laws
that govern them. They live each in their own country, but like strangers. They undertake
all responsibilities like citizens and bear all burdens like foreigners. Every foreign land is
their homeland and every homeland is a foreign land.”

One could say that this ancient perspective on the relationship of a believer (Chris-
tian) to the place where he lives de facto invalidates any region, any specific
geographical space as its own, privileged, theologically marked place. If every
land is foreign, then none can be “tamed.” Christianity is not an ethnic religion
associated with a specific space, but a revealed way of being of a universalistic
nature. You have to live “as you like,” among Christians or among barbarians,
which means that there is no such thing as a privileged character of a given space.
In other words: the only sacred microspace is man, therefore any place can become
his homeland, because he himself is the holy land, the promised land or a temple,
according to the words of St. Paul: “The temple of God is holy, and you are holy”
(1 Cor 3:17).

51 “Asked by the Pharisees when the kingdom of God would come, he said in reply, ‘The com-
ing of the kingdom of God cannot be observed, and no one will announce, “Look, here it is,”
or, “There it is.” For behold, the kingdom of God is among you.” Then he said to his disciples,
‘The days will come when you will long to see one of the days of the Son of Man, but you will
not see it. There will be those who will say to you, “Look, there he is,” [or] “Look, here he is.”
Do not go off, do not run in pursuit.” (Lk 17:20-23).

52 J.Inge, Towards a Theology of Place, “Modern Believing” 40 (1999) 1, p. 46; https:// doi.org/10.3828/
MB.40.1.42 [accessed: 25.07.23], pp. 42-50.

53 Do Diogneta, 5, in: M. Starowieyski (prep.), Pierwsi sSwiadkowie. Wybor najstarszych pism chrze-
Scijanskich, trans. A. Swiderkéwna, Krakow 1988, p. 362.
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This approach to place results from the assumption that the vocation of a believer
on earth is only paroikein, that is, to live in the manner of a stranger and a stranger.
In the text entitled Church and the Kingdom Giorgio Agamben, an Italian philoso-
pher, writes: “The verb paroikein - to be in the city as a foreigner - signifies the way
in which every Christian inhabits the world and, consequently, the way in which
he experiences messianic time.”* Agemben’s thesis is obvious: Christians must
inhabit this world as foreigners, as strangers, because “time is short” (1 Cor 7:29).
Unfortunately - as the Italian philosopher writes — unable to wait for the Parousia,
i.e. the second presence of the Lord, the community of the first Christians “changed
their way of thinking, which resulted in the stabilization of the institutional and
legal organization of the Church. As a result, the Church stopped paroikein, living
on earth as if in a foreign land, and began katoikein, living here like a citizen, and
therefore — began to function like other earthly institutions.” This temptation is
to change the status quo here on earth from parokia to oikos — from living away
from home to home, from abroad to homeland.

Abandoning paroikein in favor of katoiken obviously has far-reaching conse-
quences. Loca sacra appear, which from late antiquity begin to mark the Euro-
pean landscape covered with a map of specific religious references, places that
define individual regions by the presence of saints, legends related to their activ-
ities, springs from which water with supernatural properties gushes out, places
marked by the presence of manifesting Mary, the rivers from which her figures
are fished out, the fields from which her images are pulled up, the places of mar-
tyrdom of the first witnesses of faith, translatio of their relics, sanctuaries ded-
icated to armorum Christi, calvary, and finally temples where heaven connects
with earth.

In the process of sacralizing one’s region, references were made to supernatural
or historical events of a religious nature, such as the mission or death of a saint,
miraculous events related to the place, but also specific religious adaptations, folk
and apocryphal adaptations of the religious message to the conditions of the region.
In this way, a conventional locality with a supernatural character is created.

54 G. Agamben, Kosciét i krolestwo, “Tygodnik Powszechny” 2013, no. 12.

55 Ibidem. In this context, it is also important to understand the messianic time. Well, G. Agam-
ben claims that the “messianic time” is not identical with the “eschatological time.” The former
can be described as the “time of the end” and the latter as the “end of time.” Christianity loses
its character when it ceases to experience the messianic time. G. Agamben, Czas, ktéry zostaje.
Komentarz do Listu do Rzymian, trans. S. Krélak, Warszawa 2009, p. 80.
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5. A place of sacred narrative

The original, natural theology of place arises from a binary vision of the world
forming an opposition: sacred — pagan, one’s own — other people’s (other peo-
ple’s gods), one’s own - foreign, sacred and subject to the power of the profane.
Sacrality as a differentiating category is appropriate only for a binary, dichotomous
world, falling apart into two — more or less antagonistic, or at least opposed to each
other - spheres. As Marek Jedlinski notes, “for a person characterized by a religious
image of the world [...] space cannot be homogeneous,”® there must be a space
excluded from the scope of the laws governing the visible world. This principle applies
not only to the micro scale, i.e. the place, but also to the macro scale, or the inter-
mediate scale: national, regional, close. Jedlinski believes that we can talk about
“a certain permanent disposition of people to create a binary image of the world,
the constitutive feature of which would be the designation of strangeness and their
boundaries.” “For a religious person, there is [...] a sacred space and it remains,”
as Jedlinski states.*® For Gerardus van der Leeuw, “a sacred space is a place that
becomes a home because the action of power is repeated in it, either by itself or
by people. It is a place of worship, regardless of whether the place of residence is
a house or a temple.”™

The question arises to what extent the Christian theology of place fits into
the natural way of ordering reality, and to what extent it goes beyond it. In order
to properly understand the special property of the holy place in the understanding
of Catholic theology, John Paul II uses the analogy that exists between space and
time. According to him, a holy place (sacred space) is related to space as such,
as kairos is to chronos, and therefore special time is to continuous time. In a letter
devoted to the issue of pilgrimages to holy places, John Paul I wrote:

just as the rhythm of time can be determined by kairos — special moments of grace -
so too space can store signs of God’s extraordinary saving interventions. This intuition is

56 M. Jedlinski, Przezywanie obcosci - podzial binarny i jego konsekwencje, in: M. Jedlinski,
K. Witczak (eds.), Obcosci. Szkice z filozofii i literatury, Bydgoszcz 2017, p. 67.

57 Ibidem, p. 73.
58 Ibidem, p. 66.

59 G.vander Leeuw, Fenomenologia religii, trans. J. Prokopiuk, Warszawa 1978, p. 439. Such binary
thinking about place is characterized by the saturation of holiness in the center and at the bor-
ders (axis mundi), the domination of natural borders (mountains, river, stone) over artificially
determined ones, the inviolability of borders (natural and supernatural protection), the ritu-
ality necessary to cross them, the perception own territory in terms of space, and the foreign
territory as chaos (evil, demonic, unknown) or the domination of the symbolic properties of
the place over the physical features. M. Jedlinski, Przezywanie obcosci..., pp. 47-90.
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present in all religions, which not only build temples, but also create sacred spaces where
the encounter with the divine reality can become a deeper experience than what is usually
available in the vast expanses of space.®

It should be concluded that the Christian theology of place does not differ fun-
damentally from the theology derived from natural religions. What differentiates
them is the specificity of the story associated with a given place. As John Inge notes,
loca sacra are those places that are connected with sacred stories, places — directly
or indirectly - related to divine revelation.®

Assuming that there is no timeless space or timeless time, Walter Brueggemann
created the concept of storied places. Places matter because of the history contained
in these spaces. Stories, in turn, have authority because they take place in a given
place. The power of narrative also explains the difference between space and place.®*
A place is a space filled with meaning because of the narratives associated with
a particular space. “Places are told spaces,” says Beiden Lane.®

Therefore, a place has theological significance because of the narrative associ-
ated with it and the stories these places have told and continue to tell. In a sense,
stories transform an empty space into a vibrant place. In the case of the theological
understanding of the region, it can be said that it will be a place told through sacred
history, sacred narrative. It has been this way since the beginning of the biblical
story. As Ernst M. Conradie notes, creation, the continuation of creation, history,
human culture and sin, God’s providence, redemption in history, the Church and
mission, and eschatological fulfillment - all have a reference to place.®* However,
a certain reservation should be formulated here, which was expressed very well by
John Paul II:

All this does not mean, of course - as the history of the Church proves - that Christians can-
not have places of worship; however, it should be remembered that they are of an exclusively
functional nature, related to the cult and fraternal life of the community, and we should
also be aware that God’s presence, by its nature, cannot be limited to any specific place,
as it permeates all places, and its fullest expression and the source of radiation is Christ.*®

60 Jan Pawel 11, List o pielgrzymowaniu..., 2.
61 J.1Inge, Towards a Theology of Place..., p. 47.

62 'W.Brueggemann, The Land: Place as Gift, Promise and Challenge in Biblical Faith, London 1978,
p. 187.

63 B.Lane, Landscapes of the Sacred: Geography and Narrative in American Spirituality, Mahwah,
NJ 1988, p. 11.

64 E.M. Conradie, Towards a Theology of Place..., p. 4.
65 Jan Pawel II, List o pielgrzymowaniu..., 3.
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In the understanding of Catholic theology, the sacredness of a place would be not
so much ontological, but functional. It is not the actual seat of God (deity, numi-
nosum), which would consequently be limited to space and conditioned by it,*
but a point of special reference to God, a place of experiencing the relationship
with God primarily through worship. A holy place is characterized by relational,
iconic, and not material sacredness.

The Church - which is universal by nature — reveals a constant tension within
itself: what is universal must become specific in loco; the universality of the Church
is realized locally. As rightly noted by Fr. Henryk Skorowski, one of the most distin-
guished regionalist priests, “it is the ethnic, national and regional community that
brings to the Church people and communities of people, its personality, language,
history, tradition, experience, and therefore broadly understood regionalism.”” There
is no doubt that the Church (every Church, not only the Catholic Church) acquires
regional features, reveals itself in a place, in a specific space, using its geographical,
cultural, linguistic coordinates, etc. It cannot be otherwise, because it grows both
from Judeo-Christian theology of creation, as well as from the incarnational par-
adigm of Christianity. God creates the world as a place, and Jesus incarnates — and
thus takes up space with his body - a man of a specific nationality or ethnicity,
operating in a specific region of the world.

The Church repeats this model, incarnating in a region, regionalizing itself
in a given place, but at the same time it cannot get rid of or forget about the need
to paroikein, to transcend the place, region, space, to be next to it. The regional
presence of the Church cannot invalidate what is in its nature: an origin “out of this
world.” It seems that this tension is irreversible, because a believer has a body,
and it — ex natura rei — needs a place.

Translated by Magdalena Rejman-Zientek

66 “The sacred landscape includes sacred space, which is defined as the part of the Earth’s surface
recognized by humans as the seat of God or deities.” A. Jackowski, I. Soljan, Srodowisko przy-
rodnicze a sacrum, “Peregrinus Cracoviensis” 12 (2001), p. 31.

67 H. Skorowski, Regionalizm w Kosciele, Kosciét w regionie, in: Regionalizm w Kosciele, Kosciét
wregionie. Materiaty II Ogolnopolskiego Zjazdu Ksigzy Regionalistow, Gietrzwald 24-26 wrzesnia
1999 r., Ciechandw 2001, p. 38.
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REGION AS A THEOLOGICAL CATEGORY: PRELIMINARY RECOGNITION

Summary

The interdisciplinarity of contemporary research on regions raises questions about the theological
status of the region, the answers to which lie in the theology of place. The point of reference
for this theology is the status of place in both the Old Testament and the New Testament and
the life of the early Church. In the Old Testament, such theologically marked places are Eden,
Canaan (the Promised Land), and the Jerusalem Temple. All of them are related to the special
presence and intervention of God. The Garden of Eden is particularly important as it can be
considered a primaeval place, a prototype of a holy place. Jesus’ activity relativises the special
importance of the holy place. Indeed, Jesus denies the existence of the temple and values the faith
of strangers, i.e., those from outside of Israel, and announces the Kingdom of God, which is
“not of this world,” so its implementation will occur in relationships and not in places. Ancient
Christianity lives in the tension between paroikein and katoikein, between being on earth,
asifin a foreign land, and being at home. On the other hand, the concept of “holy places” (loca
sacra) is developing rapidly, but they have a functional meaning and do not indicate God’s actual
presence in geographical space. If a place is a storied place, then a region in the theological
sense can be defined as a place separated from space through a narrative of a sacred nature.

Keywords: region, place, theology of place, Christianity
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Problems of Formation of Regional Identity
Among Rural Residents of Western Pomerania.
A Sociological Analysis

PROBLEMY KSZTALTOWANIA SIE TOZSAMOSCI REGIONALNE]
MIESZKANCOW OBSZAROW WIEJSKICH POMORZA ZACHODNIEGO.
ANALIZA SOCJOLOGICZNA

Streszczenie

Artykut jest proba naszkicowania zasadniczych probleméw socjologicznych ksztaltowania sie
tozsamosci regionalnej na obszarach wiejskich Pomorza Zachodniego po 1945 roku. Na Pomorzu
Zachodnim wchodzacym w sklad tzw. Ziem Zachodnich i PéInocnych Polski nastapit jeden
z najwiekszych eksperymentéw spotecznych XX wieku. W miejsce niemieckich mieszkancow
tych terenéw uciekajacych przed Armig Radzieckg oraz w okresie powojennym wysiedlonych,
osiedlono Polakéw z réznych regionéw kraju, w tym okofo 40% mieszkancéw wschodnich
terendw dawnej Rzeczypospolitej Polskiej wiaczonych do ZSRR. Mieszkancy tych obszaréw
stanowili mozaike réznorodnych tozsamosci lokalnych i regionalnych. Spofecznosci lokalne
i regionalne podlegaly procesom adaptacji i integracji spotecznej. W rezultacie tych procesow
wyksztalcita sie nowa tozsamos$¢ odwotujaca sie do obecnego miejsca zamieszkania.

Artykut sktada sie z trzech czesci oraz wprowadzenia i zakonczenia. W czedci pierwszej
przedstawiono rozwazania na temat pojecia tozsamosci regionalnej. Odniesiono sie do réznych
koncepcji formutowanych w socjologii polskiej i swiatowej. W czesci drugiej skoncentrowano
sie na powojennej historii Pomorza Zachodniego, akcentujac procesy osadnicze wplywajace
na indywidualng i grupowg identyfikacje z obszarem wojewddztwa zachodniopomorskiego.
W konicowej, trzeciej czesci, podjeto probe wieloaspektowego opisu tozsamosci lokalnej i regio-
nalnej najbardziej tradycyjnej kategorii mieszkancéw wsi — rolnikéw. Tym samym analiza
nie obejmuje pozostalych kategorii mieszkancéw obszaréw wiejskich: bytych pracownikow
PGR-6w, nauczycieli, urzednikéw administracji publicznej, pracownikéw pomocy spotecznej
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i opieki zdrowotnej, wreszcie 0sob pracujacych w miastach, a na wsi jedynie mieszkajacych.
Niech te kwestie dla autora pozostang wyzwaniem na kolejny artykut.

Stowa kluczowe: socjologia wsi, tozsamo$¢ regionalna, zbiorowo$ci terytorialne, Ziemie
Zachodnie i Pétnocne Polski

Introduction

Sense of identity, integral to which is identification with and attachment to a region,
is an important element in the construction of social communities and the quality
of social capital that resides within them. Interest in this issue arises for vari-
ous reasons. First, the West Pomeranian province has been operating for over
twenty years, which by law inaugurates it as a territorial community of inhab-
itants. Unlike most Polish regions, Western Pomerania cannot draw on centu-
ries-old historical traditions in the same way that, for example, Greater Poland or
the Mazovian regions can do. Even among farmers, the history of “acquisition”
and personal identification with Western Pomerania dates back only three or four
generations at most.

This article is an attempt to trace, in sociological terms, the shaping of regional
identity in rural parts of Western Pomerania after 1945. It consists of an introduc-
tion, three parts, and a conclusion. The first part examines the concept of regional
identity, with particular reference to various formulations of it in Polish and world
sociology. The second part focuses on the settlement processes affecting individual
and group identification within the area of the West Pomeranian province during
the post-war period. In the third part, an attempt is made to describe the local
and regional identity of the most traditional category of rural inhabitants, namely
farmers. The analysis excludes other categories of rural residents, such as former
employees of state-owned farms, teachers, public administration officials, social
welfare and health-care workers, and people who work in cities but live in the coun-
tryside. These other categories will be addressed in an ensuing publication.

1. The concept of regional identity

Identity is a basic concept in many disciplines, ranging from theology and phi-
losophy to political science, psychology, and sociology. In sociology, it is a rather
ambiguous concept which is present in various dichotomies and continuums from
individual identity to collective identity, symbolic identity to real interpersonal
relations, and a relatively homogenous traditional society to one with a complex
multicultural identity.
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The sociological study of identity developed mainly in the interwar period,
thanks to Herbert Mead and the school he started.! The recent revival of interest
in identity is related to the work of Miguel Castells, who pointed to the significant
role played by grassroots organisations in creating cultural, religious, national,
and regional identities. Referring to territorial identity, Castells states that

People socialise and interact in their local environment — whether it is rural, urban or
suburban one - and build social networks among their neighbours. At the same time,
locally established identities intersect with other sources of social meaning and recognition
in a highly differentiated pattern that allows alternative interactions.>

For his part, the American historian, Larry Wolff, points to the importance of top-
down identity, referring to the “idea of Galicia” created by the Austrian invaders
after the first partition of Poland.’> As he argues, the Galician identity gained its
clear shape at the beginning of the 19th century when Chancellor Metternich came
up with the idea of transforming Poles, Ruthenians, Jews and Austrian officials into
real Galicians. Interestingly, the idea of building a multicultural Galician identity
survived the fall of Austria-Hungary by mythologising land that does not exist
today and the national relations that supposedly existed there.*

Analogies suggest themselves. For example, the regional identity of the inhabitants
of Western Pomerania was also subject to various external influences. This region
was the subject of a kind of socio-political experiment in the period of the Peo-
ple’s Republic of Poland, but it also developed as a result of bottom-up activi-
ties created by local activists, local governments, and local non-governmental
organisations.

In the analysis of regional identity in Polish sociology, an important turning
point was the year 1945, when World War II ended, and population migration took
place on an unprecedented scale. At that time, not only did the Polish population
clash with the indigenous population, but there were also clashes between migrants
from various regions of Poland and abroad. The processes taking place were very
dynamic. This was pointed out by Stanistaw Ossowski, who studied the processes

1 A very extensive discussion of the sociological issue of identity can be found in: T. Paleczny,
Socjologia tozsamosci, Krakoéw 2008.

2 M. Castells, Sita tozsamosci, Warszawa 2009, p. 68.
3 L. Wolff, Idea Galicji. Historia i fantazja w kulturze politycznej Habsburgow, Krakéw 2020.

4 Cf.]. Wierzejska, Idea Galicji po(st)granicznej w ukrairiskim i polskim dyskursie postkolonialnym.
Na przyktadzie eseistyki Jurija Andruchowycza i Andrzeja Stasiuka, “Teksty Drugie” (2014) 6,
pp. 283-304.
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of social integration and assimilation in Opole Silesia in the context of sociological
reflection on changes in the concept of the “homeland.” For Ossowski, the region is

the correlate of the regional collectivity. A regional collectivity is a territorial collectivity
that has a sense of its own identity to a greater or lesser extent, but does not consider itself
anation; in other words, its members do not try to ascribe to their collectivity the attributes
of a nation. Typically, such a community is a component of some national community.
Members of the regional community, the Polish Highlanders or inhabitants of the Kurpie
region, the Burgundians or the Gascons can feel at the same time patriots of their region
and patriots of the national homeland. In the more remote parts of Europe, or in some
borderlands with a complicated history, it happens, however, that the inhabitants do not
reach beyond the regional bond, not having, as it was said, a national sense.S

The notion of “taming” a new place of residence and building a sense of identity
linked with it was recognised by Zygmunt Dulczewski.” In reference to the processes
of shaping new communities in the Western Territories of Poland, he introduced
the concept of “autochthonization,” by which he means the culmination of a process
of identity formation beginning with social adaptation to a new environment and
moving through various stages, such as stabilisation, a sense of local bonding,
social integration, and the growth of local patriotism (regionalism), all ultimately
culminating in full autochthonization.

Krzysztof Kwasniewski examines the autochthonization process in relation to
the concept of a private and ideological homeland.

The return to the national territory and ideological homeland, which so far did not include
a private homeland (as in the case of those settling in the Western Territories after 1945), is
the starting point for the most typical autochthonization process. If such a newly inhabited
territory has indigenous, regional cultural traditions, represented by native population
groups (such as in Opole Silesia), autochthonization of immigrant population is carried
out in the most harmonious way by acculturation to these local traditions. If, like some
other areas of the Western Territories of Poland, this territory is entirely newly settled,
then the newcomers face a difficult and long-term task not only of creating their private
homeland here, but also of creating, in reference to the cultural landscape and history
of the region, a new, regional cultural identity. This identity as a frame of reference only
allows for full autochthonization.”

5 Cf.S.Ossowski, Zagadnienia wigzi regionalnej i wigzi rodzinnej na Slgsku Opolskim, “Przeglad
Socjologiczny” 9 (1947).

6 Ibidem, p. 73.

7 Z.Dulczewski, Autochtonizacja ludnosci na Ziemiach Zachodnich, in: idem (ed.), Tworzenie sig
nowego spoleczeristwa na Ziemiach Zachodnich, Poznan 1961, pp. 13-67.

8 K. Kwasniewski, Autochtonizm i autochtonizacja, “Ruch Prawniczy, Ekonomiczny i Socjolo-
giczny” 49 (1987) 1.
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Another very interesting analysis is related to the Western and Northern Ter-
ritories of Poland, where a sense of regional identity is combined with the concept
of a socio-cultural “borderland.” The borderland is a special area where processes
of diffusion, radiation, and crossing of various kinds of influences occur. Linguistic,
cultural, economic and civilisational blending take place there. As a result, inhab-
itants of the borderland find certain elements from different cultural circles more
attractive than others. This results in individual and group dilemmas related to
defining one’s own identity. In this way, the identity of the inhabitants of the bor-
derland becomes multicultural and more ”fuzzy” than that of ethnically homoge-
neous regions. In the post-war period of the Polish People’s Republic, when state
borders were practically closed, cultural exchange between neighbouring societies
was largely limited, but processes typical of the borderland undoubtedly occurred.
The Western and Northern Territories of Poland are one example of this. For many
researchers, the notion of the borderland, emphasising as it does a high degree
of socio-cultural heterogeneity, became an attractive intellectual proposition as
it allowed understanding not only of the linked processes of social integration
and territorial identification, but also of the processes of social disintegration and
limited regional identification among the inhabitants of the Western and Northern
Territories of Poland.’

Issues of regional identity are not limited to sociological research solely in
the Western and Northern Territories of Poland. In fact, studies on regional identity
proliferate in Upper Silesia,' Lower Silesia," the Poznan region,'> Lesser Poland,"
Mazury" and the Lublin region.”” In these works, regional identity emphasises
social, symbolic, cultural, economic and topographic features specific to a given
area, distinguishing it from other areas. In all cases, a high degree of importance
is attached to the history of the formation of the regional community.

9 Cf.: Z.Staszczak, Pogranicze polsko-niemieckie jako pogranicze etnograficzne, Poznan 1978;
J. Chlebowcezyk, Procesy narodotwdrcze we wschodniej Europie Srodkowej w dobie kapitalizmu,
Warszawa 1973; A. Sakson, Mazurzy. Spoleczno$¢ pogranicza, Poznan 1990.

10 Z. Rykiel, Badania swiadomosci regionalnej — przyktad regionu katowickiego, “Przeglad Geo-
graficzny” 57 (1985) 1-2, pp. 37-58.

11 G. Rak, Percepcja przestrzeni regionalnej, Wroclaw 2013.

12 R. Matykowski, Rola swiadomosci regionalnej w ksztattowaniu granic regionu poznatiskiego,
in: T. Czyz (ed.), Podstawy regionalizacji geograficznej, Poznan 1996, pp. 127-140.

13 G. Prawelska-Skrzypek, Swiadomos¢ regionalna w Malopolsce - studium empiryczne, in: eadem
(ed.), Matopolska regionalna wspélnota intereséw, Nowy Sacz 1996, pp. 41-59.

14 W. Lukowski, Spoleczne tworzenie ojczyzn. Studium tozsamosci mieszkancow Mazur, War-
szawa 2002.

15 M. Dziekanowska, Poczucie tozsamosci regionalnej mieszkaricow Lubelszczyzny, Lublin 2015.
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2. The historical context of the regional identity of Western Pomerania

One of the basic issues regarding the formation of regional identity in Western
Pomerania relates to settlement processes after the end of World War II, which sig-
nificantly influenced the shape of the regional community and its internal cohesion.
The most complete data on the settlement structure of Western Pomerania come
from the National Census conducted in 1950. Data presented in this paper is
sourced from this census.' Information on the territorial origins of the population
was compiled on the basis of a question included in the census sheet about people’s
place of residence in August 1939.

Children born between then and the day of the census were added to their mothers, thus
creating a certain statistical fiction, justified by the desire to obtain compact groups,
regardless of the wartime fate of people. The justification for putting the matter in this way
is also the fact that, for instance, a child of people taken from Kielce to work in Germany
and born there will rather show the characteristics of the mentality of parents since it is
difficult to expect an environment in the first years of life (the oldest children counted
among mothers were 11 years old)."”

When compiling the data, the Central Statistical Office divided pre-war places
of residence according to the provincial administrative divisions in force at that
time. Moreover, people who came from abroad, including the USSR (mainly
from areas which in 1939 were part of the Polish State, i.e., Ukraine and Western
Belarus, Germany, France and other countries), were distinguished in the census
data. The census did not reflect information on national composition or origins
of indigenous people already in the Western Territories, who were of native Polish
and German origin.

In the then Szczecin and Koszalin provinces, both of which exceeded the physical
area of the present West Pomeranian province, there were 529,300 and 518,400
inhabitants respectively. The autochthonous population accounted for 9.5% in
Koszalin and 3.2% in Szczecin. Displaced persons who, according to the then
nomenclature were those born within the borders of Poland after 1945, constituted
64.4% of the total population of the Koszalin province and 65% of the population
of the Szczecin province. The category of “repatriates,” (i.e., people from the former
borderland provinces that did not belong to Poland after 1945), comprised 24.3% of
the inhabitants of the Koszalin province and 30.3% of the inhabitants of the Szczecin
province. In this respect, less populous communities of “Borderlanders” were

16 L. Kosinski, Pochodzenie terytorialne ludnosci Ziem Zachodnich 1950 ., Warszawa 1960.
17 Ibidem, p. 3.
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found in the Opolskie (23.3%), Gdansk (19.5%) and Katowice provinces (in the part
annexed after 1945, 15.9% of the inhabitants were repatriates). Higher proportions
of repatriates and re-emigrants were recorded in the Wroclaw (39.9%) and Zielona
Gora (43.7%) provinces. All things considered, about 30% of the current inhabitants
of the West Pomeranian province originated from the areas annexed to the USSR
after 1945.

According to Irena Machaj, who has studied the identity of inhabitants of the east-
ern and western borderlands of Poland, those living in the western borderland area
are significantly different in terms of their identity compared with inhabitants of
the eastern borderland.”® As he writes: “Migrants coming from various regions
of the country, but mainly from poor and civilizationally backward rural environ-
ments, in the settled areas began to show significant dynamics of their own activity,
readiness to face challenges, self-confidence and openness to change.”™ According
to the author, these features, and especially their quest for social advancement, were
strongly articulated during the systemic transformation of the 1990s. It is their
development of such a specific identity that underpins the success of inhabitants
of the western borderland in adapting to changing conditions. Their adaptation to
systemic changes and economic challenges, and their sense of entrepreneurship,
were vastly more successful than the inhabitants of the eastern borderland of Poland.

To this day, territorial origin plays an important role among inhabitants of West-
ern Pomerania. To a large extent, the processes of building local and regional
identity are rooted in broader reference to the borderland, Greater Poland, Lesser
Poland, or the Mazovian regions. References to pioneer and settler identity are also
very strong. Yet this issue has lost its currency because, as Zbigniew Kurcz writes,
“From the beginning of the 1990s, when the political transformation was launched
and the free market returned, and the united Germany confirmed the existing bor-
der, the political myth of the Recovered Territories lost its importance, organising
social life in this area so far.”*

References to the pioneer times lose their power also in connection with the ongo-
ing processes of social integration and disintegration. This is best illustrated
by the processes of matrimonial selection, which do not show a regional pattern.”!

18 1. Machaj, Spoteczno-kulturowe konteksty tozsamosci mieszkaricéw wschodniego i zachodniego
pogranicza Polski, Warszawa 2005.

19 Ibidem, p. 267.

20 Z.Kurcz, Ziemie Odzyskane i ziemie rozsprzedane. Konflikt o sprzedaz ziemi w wojewddztwie
zachodniopomorskim, in: Pogranicza. Ksiega jubileuszowa Profesora Andrzeja Sadowskiego,
Collective work edited by M. Biefikowska and W. Zelazny, Biatystok 2005, p. 218.

21 Cf. H. Mrzygtdd, Dobor matzeriski w rodzinach marynarzy, Szczecin 1997.
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3. Factors constituting the regional and local identity of the farming
population of Western Pomerania

The countryside and the city are often juxtaposed in traditional sociological mod-
els. The countryside is characterised as the mainstay of tradition, while the city
represents and embodies modernity. The countryside appears as an area of stability
and constancy, while the city is viewed as dynamic and fast changing. Sense of iden-
tity aligns with these characteristics: identity in the countryside is traditional and
stable, while identity associated with the city is changeable and modern.

Such an opposition is deeply rooted in sociology, both theoretically and empir-
ically. As noted by Izabella Bukraba-Rylska?, the Polish understanding of the con-
cept of village differs from the German concept of Gemeinschaft or the American
concept of a local community, but in each case “features by means of which these
constructs were described were sometimes very similar, or even the same, that indi-
vidual terms were used interchangeably, or the use of the same name was accompa-
nied by different definitions of it.”** However, the use of the rural-urban continuum
in the description of local communities, which was very common in the 20th century,
over time gave way to other theoretical constructs (e.g., the concept of local activities,
social network analysis, and conflict theory). Nevertheless, the social bond based on
common identification and identity has always remained the main focus of analysis.

The distinction between rural and urban areas is important for identity pro-
cesses in Western Pomerania and other regions of the Western and Northern
Territories, especially when taking into account historical factors. A historical
peculiarity is the fact that the population changed in Western Pomerania after World
War II. Another factor, whose sociological consequences cannot be overestimated,
is the starting point from which local communities in the countryside were formed
in 1945. In this case, we are dealing with almost laboratory conditions for the for-
mation of social bonds and their confrontation with factors disintegrating rural
communities.

The perspective that raises the microsocial dimension in the context of state
policy has a deep empirical justification.? It found expression in research on rural
communities in Western Pomerania after 2005, especially in the monographic
study of the rural community of Imno.”” In the memoirs collected at that time,

22 1. Bukraba-Rylska, Socjologia wsi polskiej, Warszawa 2008, p. 46.
23 J. Szacki, Historia mysli socjologicznej, Warszawa 2002, p. 597.
24 Cf.]. Styk, Chiopi i wies polska w perspektywie socjologicznej i historycznej, Lublin 1999.

25 The studies concerned the diagnosis of the social situation of villages that joined the Leader+
Pilot Program under the Rural Development Programme. Monographic research was carried
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the description of transformations of the social life of the village was ordered by
important events that periodised the history of the community. Collectivisation,
compulsory deliveries, setting up farmer’s circles, the introduction of free health-
care, convenient loans for the development of agricultural production, and goods
vouchers for the sale of food products were important and strongly influencing
instruments of state policy, all of which are still today identified in the collective
consciousness of rural residents.?

In the next part of the discussion, we will focus on four determinants which shape
territorial identity in Western Pomerania: (1) the social locality of an inhabited area;
(2) the history of the community inhabiting it; (3) adaptation to foreign cultural
influence and resources; and (4) the course of the integration process.

Locality

Social locality, in the sociological sense of the term, should be treated as one of
the factors shaping collective identity. The theoretical tradition in sociology combines
the concept of locality with several attributes, which most often include a common
territory with bonding potential, the nature of interactions between individuals,
and the fact that basic social needs are met within a territorial community. Let us
add to this the indicator of social bonds associated with belonging to the peasant
class, confirming the methodological legitimacy of the proposed approach.

out in Imno. The results of research in rural communities are presented, among others,
in the following publications: W. Durka, B. Klepajczuk, S. Kotodziejczak, A. Terelak, Lide-
rzy lokalni w procesie odnowy wsi. Odniesienia socjologiczne, in: A.K. Piasecki (ed.), Model
przywédztwa: wymiar lokalny, krajowy, miedzynarodowy, Krakéw 2006, pp. 563-575; A. Bar-
toszek, W. Durka, B. Klepajczuk, S. Kolodziejczak, A. Terelak, Funkcje edukacji obywatel-
skiej w ksztattowaniu lokalnych enklaw aktywnosci (na przykladzie interwencji socjologicznej),
in: L. Goldyka, I. Machaj (eds.), Enklawy zycia spotecznego, Szczecin 2007 (Rozprawy i Stu-
dia (745) 671), pp. 549-566; W. Durka, B. Klepajczuk, S. Kotodziejczak, A. Terelak, Partycy-
pacja spoleczna jako czynnik konkurencyjnosci regionéw. Liderzy lokalni wobec wyzwan roz-
wojowych wsi, in: M. Szczepanski, K. Bierwiaczonek, T. Nawrocki (eds.), Kapitaly ludzkie
i spoleczne a konkurencyjnos¢ regionéw, Katowice 2008 (Prace Naukowe Uniwersytetu Slaskiego
2578), pp. 264-283; and also: S. Kolodziejczak, A. Terelak, Wspélnota dziatania. Rozwdj pod-
miotowosci spotecznosci lokalnych na Pomorzu Zachodnim, in: G. Skapska, M.S. Szczepanski,
Z. Stasieniuk (eds.), Co po kryzysie?, Warszawa 2016.

26 The presented hypothesis is the result of many hours of discussions with Bolestaw Klepajczuk,
a sociologist from the University of Szczecin who died prematurely. This hypothesis is also
confirmed nowadays, since the rural electorate was recognised as playing a decisive part in
the result of the parliamentary elections. Cf. T. Zukowski, Czy polityka spoteczna ma wplyw na
polskie wybory? Kilka hipotez na temat wptywu polityki spolecznej na aktywnosc i preferencje
mieszkarncow polskiej wsi (na podstawie wyboréw do Sejmu z wrzesnia 2001 r.), “Problemy Poli-
tyki Spotecznej” (2002) 4, pp. 151-165.
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Processes of integration and disintegration of social ties in rural communities
were subject to dual influences. On the one hand, important historical processes
undeniably had an impact. On the other, social ties were clearly affected by inter-
actions inherent in the farming profession. As in any relationship of this kind,
which is of a processual nature, it is difficult to define the boundary between
effect and cause. Simply, the nature of the interaction, based on the specificity
of the farmer’s work, autonomously determines the formation of specific bonds
within rural communities. In this way, cooperative ties are created, which integrate
the traditional peasant community. Similarly, the need for mutual assistance has
a stabilising effect on neighbourly ties.

History

The historical phenomena that determine the building of local and regional identity
in rural communities in this territory include:
top-down formation and imposition of the agricultural system;
— migrations related to the settlement of Western Pomerania;
rural-urban migrations; and
— derivatives of the industrialisation process that alter traditional ways of fulfilling
peasants’ working role.
Rural communities in the process of forming the socio-economic system are
the subjects, not the object, of the indicated historical processes. In each of these
historical determinants, there are elements of both integration and disintegration.
The distribution of emphasis between one process and the other depends on the reac-
tion of the rural population to the indicated historical phenomenon the so-called
socialist industrialisation illustrates this thesis. Regardless of the ideological prem-
ises, this form of industrialisation undoubtedly stimulated technical progress and
intensified agricultural production. Additionally, it spawned rural-urban migration
processes. These, in turn, led to the disintegration of traditional rural communities,
triggering the phenomenon of social anomie. The specific logic of the reaction of rural
communities to the impetus of historical and political processes should be taken into
account here. On the one hand, they collided with the traditional peasant ethos and,
on the other, they encountered resistance in the form of social awareness. In this
matter, it was difficult to reconcile the economic legitimacy of collectivisation
of agriculture with the experience of this form of farming, which was undertaken by
peasants displaced from the territories seized by the USSR after September 17, 1939.
To illustrate the place of rural communities on the continuum between integration
and disintegration, I shall use the notion of “territorial community” as conceptu-
alised by Barry Wellman. In his thesis, territorial communities are transformed
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from natural categories into potential categories. With the probability of positive
verification, we can formulate a hypothesis that the rural local community in the first
post-war years in Western Pomerania, before it developed a sense of a natural ter-
ritorial community, first existed as a potential territorial community. In the light
of this hypothesis, the question about the identity functions of the common territory
seems to be fundamental. In order to assess this, we will assume that the settlement
of the so-called reclaimed lands was carried out in the face of two types of coer-
cion. The first, of a political nature, resulted from the loss of eastern territories by
Poland. The second, was economic coercion in the form of the wave of migration
from central Poland. For the sake of historical truth, it is worth noting the adven-
turous or looting motivations of migrants for moving to Western Pomerania.

The second important point is that the compulsion to migrate was conducive
to the formation of awareness of territorial strangeness. This state was intensi-
tied by the feeling of uncertainty and temporary settlement, especially strong in
the so-called repatriates from the east. The dissimilarity of the infrastructure and
natural aspects of the new space delayed the development of a sense of territorial
identification. The foreignness of the new territory was underpinned by the wide-
spread belief in the injustice of the forced displacement of one’s own countrymen
and the German population. In such a historical context, there was often a sense
of community among the displaced Germans.

Adaptation

The slow process of forming a territorial community among the rural population

was caused mainly by three important aspects of space:

— occupied household;

— land as a workshop; and

— institutionally sanctioned boundaries of locality (villages, parishes, and com-
munes).

The mechanism of creating a sense of territorial community was based on assign-

ing specific meanings to the above-mentioned components of space, additionally

combining the human and material contexts.””

Typically, significance is given to the components of a common space under
the influence of the tradition that preserves and transmits the memory of the ter-
ritory. In the case of migration to Western Pomerania, we are dealing with a syn-
drome of territory devoid of historical memory. Consciousness, in contrast, stores

27 Cf.]. Wodz, Spotecznosci lokalne w swietle niektorych koncepcji tzw. socjologii Zycia codziennego,
in: idem (ed.), Spofecznosci lokalne. Szkice socjologiczne, Katowice 1986.
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an increasingly idealised space that was previously abandoned under a sense
of compulsion. This is why one’s own past, or that of those closest to one, acquires
spatial parameters, as long as one’s memory goes back before the time of departure
for Western Pomerania. For a long time, the formation of a sense of identification
with the new territory overcame the resistance of matter in the form of memories
and nostalgia for the lost private homeland. However, the assignment of signifi-
cance to specific components of the territory was made without the participation
of historical memory and tradition - factors that are all the more relevant in
the traditional local community. The new space, in the first stage of migrants’
adaptation, was not a factor that contributed to building a sense of territorial com-
munity, yet the sense of a similar attitude to the new territory took on integrating
importance.

It was through the traditional aspects of farm work that integrative tendencies
emerged. These, in turn, were transferred to social ties. The land, which is a place
of work and a source of livelihood, became a binding factor which contributed
towards overcoming the sense of territorial strangeness. Identification with one’s
own workplace was transferred to identification with one’s own village, commune,
or parish. Institutional ties, in turn, increased the sense of separateness of one’s own
local community. The material culture left by the Germans, which was adapted
over time to a greater or lesser extent, ceased to have a depressing effect. However,
it led to a unique “civilisational leap” of the rural local community. The land and
the household, treated over time as one’s own, lost the attribute of being temporary.
As components shaping the territorial order, they gained the importance enjoyed
in the traditional peasant ethos. The peasant consciousness began to dominate
over the consciousness of the forced immigrant. In all probability, this moment
became a turning point in the adaptation process because all other bonding com-
ponents of the rural social space began to free themselves from the destructive
influence of the sense of territorial strangeness. In contrast, the “tamed” space
eliminated the entire baggage of fears and the sense of threat. In the peasant
consciousness, there was a rationalisation of the effects of historical necessity -
or, in other words, historical coercion. Probably only in such a situation could
the arguments of state propaganda, such as “we didn’t come here, we came back,”
be approved.

Religious life was an important mechanism of integration and a trigger for
the development of bonds. The diaries of Szczecin families are a very rich source
of information here. The church became an important bond-forming factor and
a focal point for national identification. It quite clearly weakened the processes
of social disintegration. By guarding the axionormative order, the church preserved
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the atrophied historical consciousness. It created the first legitimate and histor-
ically identifiable formula for integration and overcoming cultural differences.
Sense of religious affiliation and identification with the parish were the earliest
triggers in the process of shaping community identity. The above-mentioned cultural
differences of newcomers to the West Pomeranian countryside were mainly related
to differences in dialect and customs - or, more broadly, the culture of everyday life.
The hermetic nature of regional groups was softened, and their mutual penetration
progressed thanks to the integrating function of the church and other institutions
of public life. In rural communities, intermarriage reduced the sense of regional
dissimilarity and diminished stereotypical perceptions of “strangers.”

Integration phases

Integration occurred through normal demographic processes. The first generation
of children born and brought up was rather deprived of the sense of regional dis-
tinctiveness felt by their own parents and the resulting complexes.

The integrative role of political factors, foremost among which was the process
of forced collectivisation, deserves attention. We argue that in its time, forced
collectivisation became the source of so-called negative integration. The sense
of professional identity, rebuilt after 1945, was confronted with the sense of threat
to material existence and the economic futility of collective ownership and organi-
sation of work in agriculture. The reaction to forced collectivisation was integration
against the authorities.

In contrast, the sources of integration processes in the years between 1956 and
1970 can be traced to Wiadystaw Gomutka’s instability. Thanks to agricultural
policies promoted by the state, cooperative ties within rural local communities also
developed during this period. As a result, the stability of familial peasant farms
was strengthened. Additionally, the state created a system of incentives for peasants
to participate in cooperative institutions. Such a role was played by Agricultural
Associations developed after 1956. Cooperative ties developed spontaneously on
the basis of, and alongside, neighbourly and local ties. The low level of mechanisation
of work in individual farming forced the need for cooperation, especially when
some field work was intensified. The trend of stabilisation developed in the 1960s
made rural communities egalitarian. Although the extensive system of rendering
the peasant workplace dependent on state institutions did not allow the capitalisation
of peasant farms, it did provide some respite after the period of forced collectivisation.
Sociological studies of the conditions of rural communities in the 1960s generally
concluded that this was the period of the highest level of internal integration of local
communities in the post-war history of rural Western Pomerania.
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In the 1970s, stabilisation was replaced by timid attempts at mercantilization
of the peasant economy. The attempts would initiate new changes within rural
communities. The emergence of specialist farms, agricultural complexes, and large
farmlands intensified property differentiation in rural communities.

The 1980s brought relatively high prosperity to the West Pomeranian country-
side. Farmers received numerous incentives to increase farming efficiency. Market
shortages affected the priorities of the food economy of the People’s Republic
of Poland. For the first time since 1945, farmers’ efforts were appreciated and
recognised in the mass media.

At the same time, general civilisational processes were taking place. Thanks to
technological progress, cooperative ties were reduced. Farms became autonomous,
and local communities were subject to similar processes. There was a transi-
tion from a natural territorial community to a potential territorial community,
which seems to have been consolidated in the systemic transformation that began
after 1989.

However, the systemic transformation did not spare farmers. The liberalisation
of prices in the agricultural market during the reign of Mieczystaw F. Rakowski
favoured farmers in the very short term, but it soon turned out that Poland’s
agricultural economy was threatened by this competition. Regulated and official
prices for agricultural products, which are favourable for farmers, were replaced
by minimum prices and, finally, by contractual prices. The market was completely
freed from any regulations, as a result of which agricultural producers were forced
to adapt their economy to market requirements.

Ultimately, the early period of transformation was not kind to farmers. Previously
concluded loans lost preferential privilege, which in a relatively short period of time
led to avalanche bankruptcies of medium and large farms. The resulting dissatisfac-
tion led to the development of the farmers’ self-defence movement, which eventually
became a parliamentary political party in 2021. However, the activity of farmers,
especially from the area of Western Pomerania, was not a manifestation of local or
territorial bonds, but was provoked rather by a sense of community of economic
interests. We are also currently observing radicalisation of agricultural producers’
demands in connection with the transfer of cereals from war-torn Ukraine.

A new stage of shaping social ties in rural areas was marked by the processes
of Poland’s integration with the European Union. As Arkadiusz Michalak?® observed,
this integration was a difficult challenge. Writing about the social importance

28 A.Michalak, Rolnictwo i spotecznosci wiejskie Pomorza Zachodniego u progu integracji europej-
skiej, in: idem (ed.), Socjologiczne oblicza europejskosci Pomorza Zachodniego, Szczecin 2002.
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of the farming economy, he notes that “[t]he agrarian structure inherited from
the period of planned economy was characterised by a high production potential
of large-area farms. These farms performed not only economic functions, but also
social and cultural ones.”*

In relation to peasant communities, programmes strengthening social integration
had already appeared in the pre-accession period. These programmes were most
often aimed directly at rural residents.

After Poland’s accession to the European Union, funding for agriculture and rural
areas further increased, providing a strong stimulus for development. As a result,
the West Pomeranian village is presently experiencing something of a renewal. One
of the characteristic strengths of farmers is their ability to unify against external
threats, which of course has potential for identity development. Currently, in 2023,
a particular threat to farmers is the uncontrolled importation of grain from war-
torn Ukraine, as well as the “Green Transformation” which is to be implemented
as part of the European Green Deal. It is expected that the “Green Transition”
will consume 40% of the expenditure envisaged for the Common Agricultural
Policy between 2021 and 2027, mainly for the challenges caused by climate change.
Otbher likely considerations will be a progressive decline in biodiversity in Europe,
the ageing of the farming community, out-migration of young people from farming
areas, and declining productivity of agricultural land. The transformation is also
to guarantee a decent level of income for farming families. Such top-down actions
interfering with the activities of individual farms may cause resistance among
farmers and social protests, which in turn may increase farmers’ social activity
and involvement in politics.

Conclusion

Issues related to regional identification and identity in rural areas are no longer
popular subjects in contemporary sociological research. Notwithstanding this,
the strength of regional identity experienced by residents determines levels of social
activity, the quality of social integration, the human and social capital of the region,
and - indirectly - the quality of life of its inhabitants.

Polish occupation of Western Pomerania was relatively recent, dating back less
than 80 years. Processes associated with creating a new regional identity have yet
to be completed. This is clearly evident in the example of rural communities, which
remain heterogeneous in respect of origin, politics, religion, ethnicity, culture,
economics, demography, health, morality and many other factors.

29 Ibidem, p. 30.
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The analysis conducted in this paper has demonstrated the need to undertake
further studies on identification and territorial identity among inhabitants of rural
areas of Western Pomerania.

Apart from farmers, it is undoubtedly necessary to analyse other social categories
which are part of rural communities, two of which demand particular attention.
First, it is relevant to undertake research on the situation of former state-owned
farm employees, their families, and subsequent generations still living on for-
mer state-owned farms. What is particularly interesting are their current socio-
-professional situations and their attitudes towards the local and regional commu-
nity. So-called “new villagers” make up the second category that requires special
research. This category comprises rural residents working in non-agricultural
sectors of the economy, usually in the city. They bring new ways of life to the com-
munity that strongly impact local identity. The category also includes people from
the traditional Polish community who comprise the local elites and work mainly
in the public sector and business.

Finally, analysis of regional identity in the contemporary countryside must
take into account public institutions such as local government, municipal offices,
educational institutions, and non-governmental organisations. All of these exert
an overwhelming influence on the shape of social relations in communities located
within rural territories.

Translated by Magdalena Rejman-Zientek
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PROBLEMS OF FORMATION OF REGIONAL IDENTITY AMONG RURAL
RESIDENTS OF WESTERN POMERANTA. A SOCIOLOGICAL ANALYSIS

Summary

The paper is an attempt to sketch, from a sociological perspective, processes of regional iden-
tity formation in rural areas of Western Pomerania after 1945. Part of the so-called Western
and Northern Territories of Poland, West Pomerania experienced one of the biggest social
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experiments of the 20th century. Settlers in the area included Germans who fled the Soviet
Army and were displaced in the post-war period, and Poles from various regions of the
country, including about 40% of the inhabitants of the eastern areas of the former Republic
of Poland that were incorporated into the USSR. The residents of these areas constituted
amosaic of diverse local and regional identities. Local and regional communities were subject
to processes of adaptation and social integration. As a result of these processes, a new identity
was borne among inhabitants based primarily on their current place of residence. The article
consists of an introduction, three parts, and a conclusion. The first part considers the concept
of regional identity with particular reference to various related concepts formulated in Polish
and world sociology. The second part focuses on the post-war history of Western Pomerania,
emphasising the settlement processes affecting individual and group identification within
the area. Finally, the third part attempts a multifaceted description of the local and regional
identity of farmers in the province of Western Pomerania, who are the most traditional category
of rural resident there. The analysis excludes other categories of rural resident, including former
state farm workers, teachers, public administration officials, social welfare and health-care
workers, and people who work in cities but live in the countryside. These other categories will
be addressed in an ensuing article.

Keywords: rural sociology, regional identity, territorial communities, Western and Northern
Territories of Poland
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The Crime of Sexual Exploitation of “Vulnerable
Persons” Under the Current Provisions of Canon Law

PRZESTEPSTWO WYKORZYSTANIA SEKSUALNEGO ,,0SOB BEZBRONNYCH”
W AKTUALNYCH PRZEPISACH PRAWA KANONICZNEGO

Streszczenie

W prawie kanonicznym prawodawca umiescil termin ,,0soby bezradne”. Zostat on umiesz-
czony dopiero w 2019 roku w systemie prawnym Kosciota katolickiego. Ustawodawca okreslit
jego definicje legalng. Interesujacy termin wskazuje na osoby, ktérym zapewniono ochrone
przed przestepstwem wykorzystania seksualnego. Badania realizuja podwdjny cel. Celem
pierwszorzednym jest pokazanie w spotecznosci koscielnej 0séb, do ktérych odnosi sig¢ ter-
min ,osoba bezradna”. Drugorzednym celem jest ukazanie na podstawie analizy przepiséw
prawa kanonicznego zakresu ochrony ,,0s6b bezradnych” wobec przestepstwa wykorzystania
seksualnego. Do przeprowadzenia badan uzyto odpowiednich metod badawczych. Nalezg
do nich: metoda dogmatyczno-prawna, historyczna, filologiczna, poréwnawcza oraz metody
analityczne wykorzystywane w naukach psychologicznych oraz kryminologicznych. Narracja
stworzona w artykule pokazala, ze do kategorii ,,0s6b bezbronnych” zalicza sie rézne osoby,
m.in. dzieci, mlodziez, osoby niepetnosprawne, osoby starsze, kobiety i mezczyzn uzaleznionych
od alkoholu lub $rodkéw psychoaktywnych, pensjonariuszy doméw opieki i sanatoriéw oraz
ludzi, ktérzy nie potrafig oprzec si¢ agresji sprawcy. Obecne przepisy prawa kanonicznego
kompleksowo chronig powyzsze osoby przed przestepstwem wykorzystania seksualnego.
W zwigzku z tym ustawodawca wraz z organami jemu podleglymi powinni stale obserwowac
zjawisko wykorzystania seksualnego i dostosowywac przepisy, aby zapewnialy nadal wol-
nos$¢, bezpieczenstwo i ochrone osobom bezradnym oraz karaty odpowiednimi sankcjami
karnymi sprawcow.

Stowa kluczowe: osoby bezradne, kanoniczne prawo karne, molestowanie seksualne,
ochrona o0sob bezradnych w Kosciele katolickim, prawo kanoniczne
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Introduction

In the Polish criminal law, the legislator has included a provision that protects
“vulnerable persons” within the public and social space. The said category of peo-
ple does not need to be afraid of acts of crime aimed at restricting their freedom,
prejudicing their honour, or infringing upon their psychosexual integrity.! There
are other legal systems, apart from the Polish one, containing regulations protecting
“vulnerable persons.” The legal system of the Roman Catholic Church should be
included among them. An analysis of the canon law regulations resulting directly
from the Catholic Church community is an interesting area. The subject matter
of the study were standards included in the canon criminal law, forming a consistent
system for the protection of the faithful within the Church community.

It should be emphasised that the restriction of the understanding of “vulnerable
persons” to just people with disabilities represents a significant simplification,
as well as a mistake. Especially, as such persons are frequently encountered in
parish communities or occupational therapy centres, are active in various forms
of the Christian ministry, and, furthermore, participate in the sacramental and
liturgical life of the Catholic Church. They are a group at risk of a serious crime:
sexual abuse. Therefore, the research analysis will focus on different dimensions,
including historical, legal, and criminal aspects.

The argument supporting a need for considerations in this area is the research
gap. It should be emphasised that the Polish canon studies do not include a compre-
hensive monograph or scientific publications on that issue. The situation is similar
in the international literature. Therefore, it appears to be necessary to conduct
an analysis that would present the scope of protection available to “vulnerable
persons” in its historical and legal dimension.

1 The Act of 6 June 1997 - Penal Code, Journal of Laws of 2020, item 1444, as amended (here-
inafter: PC), Article 198: “Whoever, taking advantage of the vulnerability of another person,
or of the lack of ability of that person to recognise the significance of the act or to control his/
her conduct, resulting from mental disability or disorder, subjects such person to sexual inter-
course or makes him/her submit to another sexual act or to perform such an act, shall be sub-
ject to the penalty of the deprivation of liberty for a term of between 6 months and 8 years™;
The National Police Headquarters, Wykorzystanie seksualne osoby bezradnej lub niepoczytal-
nej art. 198. Postepowania wszczete i przestepstwa stwierdzone z art. 198 k.k. za lata 1999-2020,
in: https://statystyka.policja.pl/st/kodeks-karny/przestepstwa-przeciwko-6/63499,Wykorzysta-
nie-seksualne-osoby-bezradnej-lub-niepoczytalnej-art-198.html [accessed: 27.09.2022]. Based
on statistics published by the Police, it can be noted that in 1999-2010, the number of initiated
proceedings ranged between 96 and 165, and it should be indicated that the number of cases dis-
covered in those years was between 104 and 145. In 2010-2020, a change took place. The number
of initiated proceedings increased to 166-265, while the number of crimes committed decreased
to 95-137.
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1. The term “vulnerable persons” in the provisions of Church law
in the 20th and the 21st century

Only in 1917 did the Catholic Church introduce a codified system of law, which
was called the Code of Canon Law. It was promulgated in 1917 by Pope Bene-
dict XV (1914-1922). Previously, regulations governing the Church community
were included in Corpus Turis Canonicum, consisting of the Decretum Gratiani,
papal decretals, constitutions published by individual popes, and documents and
instructions of the congregation of the Roman Curia. The Code structure was
based on five books, containing 2414 canons in total. The entire publication
was drawn up in Latin.? The fifth book (de delictis et poenis) contains provisions
of the canon criminal law.> Analysis of the fifth book showed that the legislator did
not provide for the term “vulnerable person.” That term is not included in any canon.
However, analysis of certain specific crimes may indicate that for the legislator,
“vulnerable persons” included a human foetus, a person attempting suicide, a woman
abducted for the purpose of contracting marriage, and a person sexually abused by
a clergyman. In that case, severe penalties were specified, to ensure protection and
safety for the listed persons. In canon 2350, the legislator criminalises each case
of abortion of a human foetus.* According to Franciszek Baczkowicz, abortion is
an activity that may assume the form of a procedure that aims at direct removal
from the mother’s womb of a foetus that is immature, ill, preterm, having defects,
or unable to live outside the mother’s womb.” Other commentators of that canon
noted that abortion of a foetus able to survive outside the mother’s womb, i.e., after
the sixth month of pregnancy, is not an abortion but an acceleration of the labour.®
Stanistaw Podolenski remarks that the expulsion of an immature foetus should be
understood as miscarriage. It can occur due to illegal procedures, or for natural

2 W. Uruszczak, Kodeks prawa kanonicznego z 1917 r. na tle innych kodeksow prawa w Europie od
korica X VIII do poczgtku XX wieku, in: Z. Janczewski, J. Dohnalik, I. Kilanowski (eds.), Kodeks
Pio-Benedyktyriski miedzy tradycjg a rozwojem, Warszawa 2017, pp. 39-41.

3 Codex Iuris Canonici Pii X Pontificis Maximi iussu digestus, Benedicti Papae XV Auctoritate
promulgatus, AAS 9/11 (1917), pp. 2-593 [hereinafter abbreviated as: CIC/1917].

4 CIC/1917, can. 2350 § 1: “Procurantes abortum, matre non excepta, incurrunt, effectu secuto,
in excommunicationem latae sententiae Ordinario reservatam; et si sint clerici, praeterea depo-
nantur.”

5 F. Baczkowicz, Prawo kanoniczne. Podrecznik dla duchowieristwa, Vol. I11, Opole 1958, p. 532.

6  CIC/1917, can. 1115 § 2; M. Conte de Coronata, Institutiones iuris canonici. De delictis et poenis,
Vol. IV, Taurini 1955, p. 2015; G. Cocchi, Commentarium in Codicem iuris canonici. De delic-
tis et poenis, Vol. V, Taurinorum Augustae 1929, p. 200; E. Ragatillo, Institutiones iuris canon-
ici, Vol. II, Santander 1951, p. 1005.
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causes, i.e., those independent of the human will.” The legislator foresaw a penalty
for two types of abortion. The first involved taking various substances of plant,
chemical, or animal origin that caused miscarriage. The second concerned medical
procedures such as curettage, introduction of foreign bodies into the uterus, as well
as actions such as hitting the stomach, carrying heavy weights, extreme sport
training, or jumping from a height. Among the medical procedures, operations
such as cranioclasis or disintegration of the foetus are distinguished, and must
be treated as the crime of killing a child. The penalty prescribed for abortion was
excommunication, which was reserved for the ordinary, while perpetrators being
clergymen could be defrocked. In the case of people attempting suicide, the legislator
recommended that they should not hold any functions in the church. A penalty
of suspension was imposed on clergymen; however, it was not due to the severity
of the act, but due to doubts as to whether they are still able to effectively fulfil their
pastoral duties. Those attempting suicide incurred an irregularity for the reception
of holy orders, and in the case of a clergyman, for their performance. Furthermore,
no faithful were deprived of a catholic funeral.® Abduction of a woman was yet
another example of caring for “vulnerable persons.” Canon 2353 was to protect
a woman against abduction for two purposes: to contract marriage or to com-
mit an indecent act.” Mario Falco emphasised that a marriage contracted between
an abductor and an abducted woman was invalid.'® Wojciech Goéralski noted that
a constitutive element of abducting a woman is the use of physical or moral vio-
lence. This way, he referred to an opinion of Roman Rota auditor Pietro Mattioli.
In the coram Mattioli ruling of 9 November 1961, it was emphasised that physical
violence occurs when a resisting woman is transported, using material force, from
a safe place to another, being in the power of the abductor or to a place, to which
she went voluntarily and is retained by material force for the purpose of contracting
marriage or committing an indecent act. Moral violence occurs when a woman
is transported from one place to another, being in the power of a man, by the way
of guile or deception, or when, by the way of guile or deception, she is retained at

7 S. Podolenski, O zyciu nienarodzonych, Krakéw 1933, pp. 8-19.

8 CIC/1917, can. 2350 § 2: “Qui in seipsos manus intulerint, si quidem mors secuta sit, sepultura
ecclesiastica priventur ad normam can. 1240, §1, n. 3; secus, arceantur ab actibus legitimis eccle-
siasticis et, si sint clerici, suspendantur ad tempus ab Ordinario definiendum, et a beneficiis aut
officiis curam animarum interni vel externi fori adnexam habentibus removeantur.”

9 CIC/1917, can. 2353: “Qui intuitu matrimonii vel explendae libidinis causa rapuerit mulierem
nolentem vi aut dolo, vel mulierem minoris aetatis consentientem quidem, sed insciis vel con-
tradicentibus parentibus aut tutoribus, ipso iure exclusus habeatur ab actibus legitimis ecclesi-
asticis et insuper aliis poenis pro gravitate culpae plectatur.”

10 M. Falco, Introduzione allo studio del Codex Iuris canonici, Bologna 1992, p. 331.
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a place to which she went voluntarily, even when the retained woman is deprived
of the option of material, i.e., physical, departure." Only a man could be a perpetrator
of that crime, because when a woman abducted a man, this was neither an impedi-
ment to marriage nor a crime.'? The above ruling encouraged rota auditors to further
actions within jurisprudence. On this basis, components forming the content of
the impediment of abduction were established, which were to protect the woman
against the marriage. Rulings of the Roman Rota indicated three elements con-
stituting that impediment: it must be committed by a man in person or through
his agent, the abduction must be for the sole purpose of contracting marriage,
and the abduction needs to occur by force, be unfair, and without the woman’s
consent from a safe to an unsafe place.”” When a marriage was contracted with
an impediment of abduction, it was ex lege invalid, while its perpetrator was excluded
from all church acts by the force of law; and furthermore, depending on the severity
of his guilt, other penalties could also be imposed on him." When the de sexto crime
was committed by a clergyman against a minor, the legislator provided for very
severe penalties. Canons 2358 and 2359 § 2 specify the objective and subjective scope
of the forbidden act.”” The clergyman who committed a homosexual or a zoophilic
act, as well as who sexually abused a person under 16 years of age, had to be judged
by the Congregation of the Holy Office. In 1922, the said Congregation issued
a special instruction, Crimen sollicitationis. In the opinion of José Maria Yanguas,
the instruction regulated behaviours termed crimen passimum. In that category
he included, among others, homosexuality, bestialitas, sexual abuse of a minor
by a clergyman, common law marriages of clergymen, and giving the remission
of sin by a confessor to an accomplice in sin against the sixth commandment.'s

11 Coram Mattioli decree of 09/11/1961, ,Sacra Rota Romana Decisiones” 1961, No. 53, p. 505;
W. Géralski, Przeszkoda uprowadzenia, in: W. Goralski (ed.), Przeszkody matzetiskie w prawie
kanonicznym, Warszawa 2016, pp. 329-330.

12 F. Baczkowicz, Prawo kanoniczne..., pp. 538-539; E. Regatillo, Derecho matrimonial eclesias-
tico, Santander 1962, pp. 166-167.

13 W. Géralski, Przeszkoda uprowadzenia..., p. 331.
14 F. Baczkowicz, Prawo kanoniczne..., p. 539.

15 CIC/1917, can. 2358: “Clerici in minoribus ordinibus constituti, rei alicuius delicti contra sextum
decalogi praeceptum, pro gravitate culpae puniantur etiam dimissione e statu clericali, si delicti
adiuncta id suadeant, praeter poenas de quibus in can. 2357, si his locus sit”; can. 2359 § 2: “Si delic-
tum admiserint contra sextum decalogi praeceptum cum minoribus infra aetatem sexdecim
annorum, vel adulterium, stuprum, bestialitatem, sodomiam, lenocinium, incestum cum consan-
guineis aut affinibus in primo gradu exercuerint, suspendantur, infames declarentur, quolibet offi-
cio, beneficio, dignitate, munere, si quod habeant, priventur, et in casibus gravioribus deponantur.”

16 J.M. Yanguas, De crimine pessimo et de competenta S. Officii relate ad illud, “Revista Espaiiola
de Derecho Canénico” (1946) 2, p. 436: “Argument seems to be that it was only by taking swift,
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John Beal, in turn, noticed that with this instruction, bishops were equipped with
an effective tool to fight crimes - including those involving incitement to sin,
homosexuality of clergy, sexual abuse of children and bestialitas — as well as a tool
to provide more effective protection to those needing it in the universal and local
Church.” The said instruction did not include the term “vulnerable person.” It could
be concluded that there was an informal catalogue of vulnerable persons who
needed appropriate protection. That catalogue included a minor, a child, a woman,
a foetus, people attempting suicide for mental reasons, and people sexuallyabused
by clergymen.

The aforementioned solutions survived the times of World War II and the Second
Vatican Council (1962-1965). After the end of the Second Vatican Council sessions,
the period of reforming the canon law began. Different visions of the Church law
collided during this review of the regulations. In the context of the canon crim-
inal law, the intent was to decentralise its character and increase the power and
understanding of local bishops. John Beal’s opinion is consistent with the view
of Dariusz Borek, who indicated that the canon criminal law was to be replaced
with the “pastoral model.” It was to be a tool to explain the behaviours covered
by the term crimen pessimum. The “pastoral model” was to replace the previous
procedure included in the modified instruction. In the said model, the central place
was taken by therapeutic and psychological problem solving. In that approach,
a bishop was to be a doctor rather than a judge. He was to do everything possible
to cure a perpetrator rather than to punish them. At that time, legal standards
were replaced with supervision and therapeutic models. This led to many negative
attitudes. Offences described as crimen pessimum became blurred in the Church
space. This is confirmed by Dariusz Borek, who noticed that in 1962-1989, crimen
pessimum behaviours were associated with administering the Sacrament of Penance
and Reconciliation, and with the term of laicisation, which appears in most cases
of granting clergymen a dispensation from celibacy."

The two models, “pastoral” and “therapeutic,” ended with the promulga-
tion of the new Code of Canon Law. On 25 January 1983, Pope John Paul II

decisive, and secret action to discipline offending clerics before their crimes reached the atten-
tion of the civil courts that the Church could be spared the humiliation of having priests in
the public dock as sex offenders.”

17 J. Beal, The 1962 Instruction Crimen ollicitationis Caught Red-Handed or Handed a Red Her-
ring, “Studia Canonica” (2007) 41, pp. 200-202.

18 D. Borek, Sextum Decalogi praeceptum w kanonicznym prawie karnym aktualnie obowigzujg-
cym, Tarnéw 2015, pp. 13-14.
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announced new regulations of the canon law."” Although this new collection
of laws regulated many issues of importance for the Church community, it should
be emphasised that those legal provisions still did not include neither the term,
nor alegal definition of, “vulnerable person.” Leszek Adamowicz analysed the Code
of Canon Law of 1983 in terms of the terminology applied. He noticed that the leg-
islator used eight different terms in relation to minors. The term infans requires
special attention here. It means minors under 7 years old. The quoted term was
used eleven times. The legislator uses it for two categories of persons. The first
category covers unborn children in the context of legislation concerning baptism
(fetus abortivi), criminal law (abortum), granting holy orders, and expulsion from
a religious institute. In the second category, the term infans was used to present
the canon and legal law status of both minor and adult people with a handicap,
who were seven years old or older.?

In relation to the disclosure of scandals concerning the sexual abuse of minors by
clergymen in the United States and Ireland, the Holy See issued special indults that
equipped Bishops’ Conferences with necessary tools.! Within the Episcopal Confer-
ence of the United States of America, the bishops prepared a document containing
standards for the protection of minors against sexual abuse. As one of the measures
of fighting abuse, the age of victims of the abuse was increased from 16 to 18 years.
The authors of the document emphasised that the criminal claim expired after ten
years. The period of limitation started from the moment when the victim of a crime
turned 18 years old. Offences of that type were referred for judgement to the Tribunal
of the Roman Rota. In Bertram Griffin’s opinion, the standards were imprecise.
Asan example, he indicated a lack of retroactivity of the provisions. They applied only
to cases that were to occur after the new legislation was approved.?? John Alesandro
suggested that this lack of retroactivity resulted from the principles of common law

19 Codex Iuris Canonici auctoritate [oannis Pauli PP. IT _ssimilator, AAS 75/1I (1983), pp. I-XXX,
1-324. Polish text: Kodeks Prawa Kanonicznego. Przektad polski zatwierdzony przez Konferencje
Episkopatu, Poznan 1984. [hereinafter abbreviated as: KPK/1983].

20 KPK/1983, can. 852§ 2; can. 99; can. 105; can. 857 § 2; can. 883; L. Adamowicz, Status kanoniczno-
-prawny osoby maloletniej - zagadnienia terminologiczne, “Teka Komisji Prawniczej PAN Odd-
ziat w Lublinie” (2020) 1, p. 6: The author indicates the following Latin terms found in the quoted
canons: infanti _ssimilator; infantibus _ssimilator, infantia egressus, infantia egressi, and infan-
tia egressum.

21 Secretary of State, Rescript from Audience of His Holiness 25.04.1994, “Tus Ecclesiae” (1996) 8,
p- 193.

22 B. Griffin, The Reassignment of a Cleric Who Has been Professionally Evaluated and Treated for
Sexual Misconduct with Minors: Canonical Considerations, “The Jurist” (1991) 51, pp. 328-332.
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and the American understanding of a statute of limitations.” It should be noted that
the discussed changes in the legislation concerned only one type of offence, that is,
sexual abuse of minors. No legal regulations providing protection for “vulnerable
persons” are included in the document. The legislator equated minors with “vul-
nerable persons.” The scale of the problem of sexual abuse in the entire Catholic
Church forced the Holy See to undertake specific actions. On 30 April 2001,
Pope John Paul II published the letter motu proprio Sacramentorum sanctitatis
tutela, in which he listed the most severe offences — delicta graviora. The delicta
graviora catalogue contained the offence morals, that is, sexual abuse of a minor
by a clergyman. On this basis, minors under 18 years of age were provided protec-
tion, instead of 16 years of age, as canon 1395 § 2 previously specified. Minors as
such were provided protection. Nevertheless, the document required numerous
supplements. Behaviours of direct abuse were criminalised. In the case of indirect
abuse, penalties were specified for certain behaviours: exposure to a minor, other
sexual acts in which no direct contact with a minor occurred, as well as exposing
minors to pornographic materials. As was the case in earlier documents, the term
“vulnerable person” was not used.**

In 2010, Pope Benedict XVI (2005-2013) amended the regulations govern-
ing the issue of the most severe offences — delicta graviora. The amendment
increased the competencies of the Dicastery for the Doctrine of the Faith, and this
confirms the great concern of the Church for the most vulnerable persons. The issue
of interest to us, i.e., the protection of vulnerable persons, was expressed in various
parts of the document. Analysing the changes made by Pope Benedict XV, Dariusz
Borek noted that the concern of the Church regarding the protection of minors and
people of an equivalent status (vulnerable persons) is visible. It aimed to ensure their
protection against sexual abuse or lewd behaviours that directly lead to the violation
of physical, mental, and legal integrity in the sexual sphere.? Changes implemented
by the document were also visible in provisions of the formal law. The period
of limitation for actio criminalis was extended to 20 years, where the Dicastery for
the Doctrine of the Faith had a right to waive that limit. The penal sanctions were

23 . Alesandro, Canonical Delicts Involving Sexual Misconduct and Dismissal from the Clerical
State, “Ius Ecclesiae” (1996) 8, pp. 186-187.

24 G. Nufez, La competencia penal de la Congregacion para la Doctrina de la Fe. Comentario
al motu proprio Sacramentorum Sanctitatis Tutela, “Ius Canonicum” (2003) 53, pp. 380-381;
V. de Paolis, Normae de gravioribus delictis riservati alla Congregazione per la Dottrina della
Fede, “Periodica” (2002) 91, pp. 308-309.

25 D. Borek, Delicta graviora contra mores w normach De delictis reservatis z 2010 roku, “Prawo
Kanoniczne” (2014) 2, p. 54.
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extended and listed various penalties for offences of this type.* For the first time,
the Latin text of the papal document included the phrase “imperfecto rationis usu
habitu pollet” referring to vulnerable persons. Therefore, two crucial issues should
be emphasised. First, it is not required for the person who is a victim of sexual
harassment to be totally devoid of the use of reason. It is enough for the victim
to have normal processes of intellect and will that are partly affected. The quoted
Latin phrase “imperfecto rationis usu habitu pollet” clearly emphasises that it
does not concern a total lack of the use of reason. The second question concerns
a state of incomplete use of reason. It cannot be transient, and should be perma-
nent. The permanent character of that state is not interrupted by so-called lucida
intervalla. In Dariusz Borek’s opinion, the causes of the permanent character of that
state lie in mental diseases, chronic alcohol abuse, taking drugs, senile dementia,
or a brain stroke, which may result in a permanent condition that directly leads
to the incomplete use of reason.?”” Borek’s point of view was confirmed by Claudio
Papale, who noted that vulnerable persons, vurnerabili, i.e., people at a particular
risk of being wounded or being dependant on others, are subject to protection.
In the opinion of the Italian author, it should be verified whether the said perma-
nent character deciding about the incomplete use of reason occurred in that group
of victims of harassment at the moment the offence was committed. If it did not
occur, the general provisions of the canon criminal, substantive, and procedural
law should be applied, taking into account canon 1326 § 1 n. 2.*® Concluding this
part, we need to refer to the opinion of José Pascual Bernal, who reminds that sexual
harassment is a severe violation of law, and that it assumes a particularly harmful
form when it violates the intimacy of a person who has no freedom to express their
legal and full consent. For this reason, minors or those who behave like minors
and are defenceless in terms of their mental status suffer the greatest damage to
their mental health.” Returning to the main focus of the analysis, it should be
emphasised that the amended document of Pope Benedict XVIalso did not include
the term “vulnerable persons.”

Visible change to the canon legislation was introduced by Pope Francis (2013 -
present). On 9 May 2019, he published the apostolic letter motu proprio Vos estis
lux mundi. The letter consisted of two parts, theological and legal. The legal part

26 Ibidem, p. 55.
27 D. Borek, Sextum Decalogi praeceptum..., p. 114.

28 C. Papale, I delitti contro la morale, in: A. D’Auria, C. Papale (eds.), I delitti riservati alla Con-
gregazione per la Dottrina della Fede, Citta del Vaticano 2014, pp. 31-32.

29 ].P. Bernal, Cuestiones canénicas sobre los delitios mds graves contra el sexto mandamiento del
Decalogo, “Tus Canonicum” (2014) 54, pp. 173-174.
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included the term “vulnerable person” and its legal definition. A vulnerable person
(persona vulnerabile) is understood as any person in a state of infirmity, physical
or mental deficiency, or deprivation of personal liberty which, in fact, even if
occasionally, limits their ability to understand or to want or to otherwise resist
the offence.’® The form of this legal definition was influenced by the previously
mentioned document of Pope Benedict XVI and the apostolic letter motu proprio
Come una madre amorevole of Pope Francis.” According to Dariusz Mazurkiewicz,
in the aforementioned letter Come una madre amorevole, the legislator used the term
“the most vulnerable adults” or, according to another translation of this term into
Polish, “vulnerable adults” (adulti vulnerabili). The legislator aimed to provide
comprehensive protection. Mazurkiewicz emphasises that the protection covers
infirm persons who, having physical disabilities, are not able to defend themselves
against the abuser, as well as people who are imprisoned, stay in institutions, or are
addicted, and also those who only temporarily and occasionally, and even through
their own fault, are under the influence of psychoactive substances. In his opinion,
the legal definition expands the catalogue of vulnerable persons.** According to
Piotr Wojnicz, this legal definition of a “vulnerable person” was supposed to oblige
clergymen to notify Church and state authorities about cases of sexual harassment.*
The revised term of “vulnerable person” was included in successive documents
published by the Dicastery for the Doctrine of the Faith, including Vademecum on
certain points of procedure in the treating of cases of sexual abuse of minors com-
mitted by clerics (version 1.0), (version 2.0).** Furthermore, all Bishops’ Conferences

30 Francis, Apostolic letter motu proprio “Vos estis lux mundi”, 09/05/2019, in: P. Studnicki, M. Dal-
giewicz (eds.), Odpowiedz Kosciola na dramat wykorzystania seksualnego matoletnich. Aspekt
prawny. Dokumenty i komentarze, Zabki 2020, p. 48.

31 Francis, Apostolic letter motu proprio “Come una madre amorevole”, 04/06/2016, in: P. Stud-
nicki, M. Dalgiewicz (eds.), Odpowiedz Kosciola na dramat wykorzystania seksualnego mato-
letnich..., p. 43.

32 D. Mazurkiewicz, Normae substantiales w liscie apostolskim papieza Franciszka ,Vos estis lux
mundi” w Swietle wczesniejszego prawodawstwa powszechnego i polskiego prawa partykularnego,
»Studia Koszalinsko-Kotobrzeskie” (2021) 28, p. 469.

33 P. Wojnicz, Penalizacja czynéw seksualnych wobec matoletnich - rozwazania na tle prawa kanon-
icznego i polskiego prawa karnego, ,,Civitas et Lex” (2020) 2, pp. 59-60.

34 Dicastery for the Doctrine of the Faith, Vademecum dotyczgce wybranych kwestii procedur-
alnych w zakresie postepowania w przypadku naduzyc seksualnych przez duchownych wobec
matoletnich (version 1.0), in: P. Studnicki, M. Dalgiewicz (eds.), Odpowiedz Kosciota na dramat
wykorzystania seksualnego matoletnich..., pp. 59-103; Dicastery for the Doctrine of the Faith,
Vademecum dotyczgce wybranych kwestii proceduralnych w zakresie postepowania w przypadku
naduzy¢ seksualnych przez duchownych wobec matoletnich (version 2.0) in: https://www.vatican.
va/roman_curia/congregations/cfaith/ddf/rc_ddf_doc_20220605_vademecum-casi-abuso-2.0_
plL.html [accessed: 20.10.2022].
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(including the Polish Episcopal Conference) had to consider the legal definition
of a “vulnerable person” in their guidelines.”” On 8 December 2021, the legislator
amended the canon criminal law. In the new structure of the canon criminal law,
the offence of sexual abuse against a minor and a “vulnerable person” was included
in canon 1398 § 1, 1° “Qui delictum commit contra sextum Decalogi praeceptum
cum minore vel cum persona quae habitualiter usum imperfectum rationis habet
vel cui ius parem tutelam agnoscit.”*® The structure of this canon refers to the term
“imperfecto rationis usu habitu pollet”; nevertheless, this legal provision does not
restrict the protection to only one category of persons in the canon criminal law,
but provides comprehensive protection for different people with a permanent,
incomplete ability to use reason. Reviewing the history of the canon law provisions,
changes that took place in the 20th and 21st centuries can be noticed. The legisla-
tor attempted to provide protection to different categories of people. Along with
the disclosure of paedophile scandals in the Catholic Church, it provided protection
for minors, because the majority of reports concerned cases of this type. When
the harassment affected other groups of persons, the legislator’s reaction could be
noticed in the changes to the legislation. The legal definition of a “vulnerable person”
was formed relatively late. Earlier introduction of that term into the legal system
would have enabled investigation of many cases related to emerging reports on
sexual abuse of people who were disabled, elderly, mentally ill, or under the influ-
ence of psychoactive substances. The further part of this study presents an analysis
of two crucial dimensions associated with the subjects and an action that results
in the offence of sexual abuse.

2. Delictum propria - a crime committed by a specific group of persons

The crime of sexual abuse indicates two types of subjects, an active subject, that is,
the perpetrator, and a passive subject, or the victim of that crime. Therefore, these
two categories and the persons included in them should be presented in detail.
In beginning a discussion of this topic, the term delicta propria should be explained.

35 Polish Episcopal Conference, Wytyczne dotyczgce wstepnego dochodzenia kanonicznego
w przypadku oskarzeri duchownych o czyny przeciwko széstemu przykazaniu Dekalogu z osobg
niepetnoletnig ponizej osiemnastego roku zycia, in: P. Studnicki, M. Dalgiewicz (eds.), Odpow-
iedZ Kosciota na dramat wykorzystania seksualnego matoletnich..., p. 105.

36 Codex Iuris Canonici auctoritate Ioannis Pauli PP. II promulgatus, AAS 75/11 (1983), pp. I-XXX,
pp. 1-324. Polish text: Kodeks Prawa Kanonicznego. Przektad polski zatwierdzony przez Kon-
ferencje Episkopatu, Warszawa 2021 [hereinafter abbreviated as: KPK]. KPK, can. 1398 § 1, 1°:
“1° commits an offence against the sixth commandment of the Decalogue with a minor or with
a person who habitually has an imperfect use of reason or with one to whom the law recognises
equal protection.”
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It is translated as an individual crime committed by one category of persons,
in this case, clergymen. In the system of the canon law, this Latin term has become
associated with delictum contra mores, because the legislator criminalised sexual
acts of clergymen against minors and people of an equivalent status. The current
regulations included in the canon criminal law extended the range of active subjects
to also include people of consecrated life and the lay faithful.

2.1. Active subject - perpetrator of the crime

In the canon law, the legislator defined the term “clergymen.” This was influenced
by changes introduced by Pope Paul VI, who reformed the catalogue of clergy-
men.” The analysis of two canons, 1009 § 1 and 266, will show who should be
understood as “clergymen.” Canon 1009 § 1 defined the orders as the episcopate,
the presbyterate, and the diaconate.”® This norm directly refers to the document
of Pope Paul VI. Canon 266 § 1 reminds that through the reception of the diaco-
nate, a person becomes a cleric and is incardinated in the particular church or
personal prelature for whose service he has been advanced.* In the regulations
of 30 April 2001, only clergymen could be an active subject. Dariusz Borek noted
that this term did not include persons of a consecrated life who did not receive holy
orders, or the lay faithful.** During that period, when the perpetrator of the crime
was a person of a consecrated life who did not receive holy orders, or a lay faithful
person, the regulations of 30 April 2001 did not apply. This was implied by canon
18, which reminded that the provisions of the criminal law should be subject to
strict interpretation.”’ This does not mean that persons of this type could not be
held criminally responsible. In the case of consecrated people, this responsibility is
specified in canons 695, 729, and 746.** The said provisions were amended in 2010.

37 Paulus VI, Littere apostolicae motu proprio “Ministeria quaedam”, 15.08.1972, AAS 64 (1972),
pp- 529-534. Polish text: Paul VI Apostolic letter motu proprio Ministeria quaedam introduc-
ing a new discipline on first tonsure, minor orders, and the subdiaconate, in the Latin Church,
15.08.1972, in: Posoborowe prawodawstwo koscielne, dokumenty prawno-liturgiczne, collected
and translated by E. Sztafrowski, vol. V, issue 2, Warszawa 1974, pp. 7-19.

38 KPK, can. 1009 § 1.

39 KPK, can. 266§ 1.

40 KPK, can. 207; D. Borek, Sextum Decalogi praeceptum..., p. 95.
41 KPK, can. 18.

42 KPK, can. 695: “S 1. A member must be dismissed for the delicts mentioned in cann. 1397, 1398,
and 1395, unless in the case of delicts mentioned in cann. 1395, § 2-3 and 1398, § 1, the superior
decides that dismissal is not completely necessary, and that correction of the member, restitu-
tion of justice, and reparation of scandal can be resolved sufficiently in another way. § 2. In these
cases, after the proofs regarding the facts and imputability have been collected, the major superior
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The disposition included in the documents of Pope Benedict XVI reminds that only
clergymen who received orders as the episcopate, the presbyterate, or the diaconate
can be a perpetrator. The legislator did not extend the meaning of this term to other
persons. Successive amendments to the legislation in this area imply only clergymen.
In the new structure of the canon criminal law, in canon 1398 § 2, the legislator
expanded the catalogue of active subjects to include consecrated persons who did
not receive holy orders and the lay faithful.**

Taking the above explanations into account, they should be expanded with
information from the fields of psychology, psychiatry, and criminology. Using
knowledge of this type, it is possible to distinguish categories of perpetrators who
sexually abuse other persons according to their sexual preferences. Referring to
the discussed doctrines, two categories of perpetrators of sexual offences can be
established. The first category includes preferential perpetrators. Such persons have
sexual preferences disorders. They feel satisfaction and arousal only in contact with
a child. In the opinion of Estera Twardowska-Szostak, persons of this type select
only children for their sexual activities.** Three subtypes can be distinguished in
this category. The first one includes seductive perpetrators. Persons of this type are
characterised by their easy ability to establish contact with children. They undertake
actions to eventually build trust, sympathy, and relationships with a child. The vic-
tims of such persons are children that are lonely due to family circumstances or
alack of relations with their peers. The perpetrator seduces a child by showing them
interest and care and, above all else, by offering their friendship. After some time,
sexual abuse occurs. Usually, due to good relations with the victim, the perpetrator
is not disclosed. The second subtype in this group are introverts. The perpetrators
from this group are not able to establish contact with a child. They can be described
as reserved people with deficient communication skills. Perpetrators of this type

is to make known the accusation and proofs to the member to be dismissed, giving the member
the opportunity for self-defence. All the acts, signed by the major superior and a notary, together
with the responses of the member, put in writing and signed by that member, are to be trans-
mitted to the supreme moderator”; can. 729 “A member is dismissed from an institute accord-
ing to the norm of cann. 694 and 695; moreover, the constitutions are to determine other causes
for dismissal, provided that they are proportionately grave, external, imputable, and juridically
proven, and the method of proceeding established in cann. 697-700 is to be observed. The pre-
script of can. 701 applies to one dismissed”; can. 746: “For the dismissal of a definitively incor-
porated member, cann. 694-704 are to be observed with appropriate adaptations.”

43 KPK, can. 1398 § 2.

44 E.Twardowska-Staszek, Sprawcy wykorzystania seksualnego dzieci z niepetnosprawnoscig intel-
ektualng, in: Niedostepne. Niedogodne. Niedyskretne. Jak chroni¢ dzieci i dorostych z niepetno-

sprawnoscig intelektualng przed przemocqg seksualng, prep. M. Babik, E. Twardowska-Staszek,
K. Besiekierska, Krakéw 2022, pp. 28-29.
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select very small children or mentally disabled people as their victims. Those people
are selected because the perpetrator can easily scare them or force them to remain
silent. Sadistic perpetrators form the last subtype. It should be emphasised that these
people are very brutal, as these perpetrators experience sexual satisfaction when
they completely control their victims. Usually, they choose mentally disabled people.
They employ physical violence against them, because inflicting pain and suffering
leads to humiliation of the victim, which translates into arousal experienced by
the perpetrator of the sexual abuse.

The second group of perpetrators are substitute perpetrators, who under normal
circumstances prefer sexual activities with adults. Unfortunately, for various reasons,
mainly due to their personality and interpersonal problems, they choose children
because they are discreet and available. As many as five subtypes can be distin-
guished in this category. The first of them are unadjusted perpetrators. They have
changes in their nervous system, accompanied by psychosis, personality disorders,
and senile dementia. They experience problems with normal emotional and social
functioning. The sexual needs of such people are unsatisfied. They select children
for this purpose, because in their opinion they are available and non-threatening.
The sexual contact with children is not satistying and is characterised by increased
levels of frustration. Occasionally, physical and sexual violence occurs. The second
subtype are sexually inhibited perpetrators. They have low self-esteem, and poor
communication and social competences. They abuse children because they are
not able to develop a sexual relation with adults. For them, children are substi-
tutes for adult sexual partners. The third type are regressive/frustrated perpetra-
tors. They usually do well in life. They do not have problems with establishing social
contacts. These perpetrators live in a family, have a husband/wife or a partner.
This type also includes clergymen. In some cases, events and circumstances in
their life contributed to committing sexual abuse of children. Those causes include
dependence on alcohol or psychoactive substances, or a conflict with a close
person or a superior. Most often, the criminal acts are caused by frustrations with
an unfulfilled sexual sphere. The perpetrators usually select pubescent children,
treating them already as adult partners. The fourth type concerns morally undis-
cerning perpetrators. They usually abuse their own children, or children of their
acquaintances. They use a set scheme of establishing contacts with other people.
Usually, it involves abuse. Whenever they have a chance, they do not hesitate to
do this. The last type concerns sexually undiscerning perpetrators. They usually
seek sexual experiences. When abusing a child, they usually treat this situation as
another, new sexual experience. According to Giovanni Cucci and Hans Zollner,
perpetrators of sexual abuse of children are usually men. Women who are not able
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to establish a relationship with adult men also occur, so they abuse pubescent chil-
dren.” In the case of sexual abuse of younger children, women explain that fact with
the fulfilment of their maternal feelings and responsibilities.* The opinion of Charles
Scicluna, who was the Promoter of Justice at the Dicastery for the Doctrine of
the Faith between 2001 and 2010, should be recalled here. During that period,
3000 cases of sexual abuse by clergymen in last 50 years of the 20th century were
reported. According to Scicluna, 60% of the reports concerned acts of homosexual
ephebophilia, i.e., resulting from sexual interest in adolescents; a further 30%
were heterosexual relations; and 10% were paedophilic acts resulting from sexual
interest in children that were still sexually immature.”” The church law took this
classification from the Czech researcher Kurt Freund, who, together with a group
of researchers, Hal Scher, Sam Chan, and Mark Ben-Aron from the Institute of Psy-
chiatry and the Faculty of Psychiatry in Toronto, created the terms “ephebophilia”
and “hebephilia” to express a specific sexual interest in adolescent boys and girls,
respectively.*® Rachel Langevin from the Faculty of Psychology at the University
of Montreal conducted studies involving 36 priests abusing children, of whom
69% were Catholic priests. The study showed that the victims were mainly boys (83%).
Girls represented 14%, and children of both sexes only 3% of the cases. The victims
of sexual abuse were under 14 years, i.e., 48% of the cases of sexual abuse in the given
study group.” Summing up this part of the tudies, six characteristics common to
the active subject in the offence of sexual abuse should be listed. They included

45 G. Cucci, H. Zollner, Koscidt a pedofilia, trans. G. Rawski, Krakow 2011, pp. 21-22: “According to
the Censis data, in Italy the majority of sexual abuse cases (84-90%) are committed in a family.
Thus, it can be concluded that this act is of incestuous character. Another element of these studies
showed that among the victims of the said cases of abuse, 30% were minors; 30% were cases of ephe-
bophilia, and the remaining 40% concerned adult victims”; A. Oliverio Ferraris, B. Graziosi, Pedo-
filia. Per saperne di piti, Roma-Bari, 2004, pp. 39-42. The data was used during the congress Pedo-
filia e Internet: vechie ossesioni e nuove crociate organised by the Radical Party on 27 October 1998.

46 E. Twardowska-Staszek, Sprawcy wykorzystania seksualnego..., p. 33.

47 G. Cardinale, Chiesa rigorosa sulla pedofilia intervista a mons. Charles Scicluna, “Avvenire” (2010) 5,
p. 3. The majority of reported cases comes from the United States from 2003-2004. They rep-
resented 80% of all reports. In 2009, the share of reports from the United States stabilised at
a level of 25%, i.e., 223 reports, of all reports from the entire world. In 2007-2009, the average
number of cases reported to the Dicastery was 250 a year. Many countries report just one or
two cases. It should be remembered that during that period, the total number of diocesan and
religious order priests was 400,000.

48 K. Freund, H. Scher, S. Chan, M. Ben-Aron, Experimental analysis of pedophilia, “Behaviour
Research and Therapy” (1982) 20, pp. 105-112.

49 R. Langevin, Who Engages in Sexual Behaviour with Children? Are Clergy Who Commit Sex-
ual ffences Different from Other Sex Offenders?, in: K. Hanson, F. Pfafflin, M. Liitz (eds.), Sexual
Abuse in the Catholic Church. Scientific and Legal Perspectives, Citta del Vaticana 2004, pp. 24-50.
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an uncertainty of one’s sexual orientation, behaviours and interests of an infantile
type, poor relations with peers, unilateral development in the area of sexuality, expe-
riencing violence and bad sexual experiences, and a passive, introverted, dependant,
and conformist personality.®

2.2. Passive subjects - victims of sexual abuse

In the current regulations of the canon law, a minor, a child, an adolescent, and
“vulnerable persons” are all described as passive subjects. This results from the fact
that the act of sexual abuse affects them either directly or indirectly. Due to the per-
petrator’s lewd behaviour, the victim’s mentality, psychosexual integration, and
bonds with other people are destroyed, and such people lose their self-esteem. They
become victims of the acts of sexual abuse of perpetrators. The protection offered
to these people has varied throughout the years. Analysis of the document Crimen
sollicitationis from 1922 showed that persons affected by crimen pessimum offences
were protected by the Church legislator. The said document contained a special
procedure. It was based on the method of “indirect achievement of moral certainty.”
The aim of that procedure was to make a final decision concerning the guilt or
innocence of a person accused of delicta graviora offences. This method provided
for several stages. The first of them examined the reliability of the person accusing
the clergyman, then the way and style of life of the suspect were analysed, and,
finally, their behaviour was evaluated. The accusation of alleged delicta graviora
offences was considered to be one of the most severe ones possible in the Catholic
Church. This procedure was to guarantee the suspect protection against false
accusations. The people performing the individual stages of the procedure had
to maintain strict confidentiality. The attitude of strict confidentiality was aimed
at protecting not only the suspect, but also all persons involved against inappropriate
notoriety. It was to be maintained until the ruling of the Church tribunal.*! The times
of Vaticanum II and the period until the publication of the new Code of Canon Law
in 1983, unfortunately, did not ensure the required protection for victims, due to
the “pastoral” and psychological models applied. These models were discussed in
the first part of this paper. The new Code of Canon Law of 1983 ensured protection
for minors, such as children and adolescents. This is confirmed by canon 1395 § 2,
which was worded as follows: “Clericus qui altier contra sextum Decalogi preaceptum

50 G. Cucci, H. Zollner, Kosciét a pedofilia..., pp. 30-36.

51 D. Borek, Sextum Decalogi praeceptum..., p. 13; K.M. Kielpinski, List apostolski motu proprio
papieza Franciszka ,Vos estis lux mundi” nowelizacjg kanonicznego prawa karnego i skuteczng
ochrong maltoletnich, ,,Studia Iuridica Thoruniensia” (2019) 25, pp. 121-122.
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delinquerit, si quidem delictum vi vel minis vel publice vel cum minre infra aetatem
sedicem annorum patratum sint, iustis poenis puniatur, non exclusa, si causus
ferat, dimisione e statu clericali.” The quoted canon results indirectly from canon
2359 § 1 of the Code of Canon Law from 1917. The crucial term included in
canon 1395 § 2 is delinquere, which indicates a crime, and not just any offence
or moral violation of the Commandments of the Decalogue. It concerns sexual
behaviours in breach of the Sixth Commandment of the Decalogue, mentioned
in that canon. The legislator does not provide grounds for establishing the limit
of protection under 16 years of age. In Dariusz Borek’s opinion, an answer to such
doubts should be sought in national criminal codes. For example, in the Polish
Criminal Code, a sexual act with a minor under 15 years of age is a crime.”
The extent of the problem of sexual abuse forced the legislator to raise the age
of protection for minors. In the already mentioned document of 30 April 2001,
that age was risen to 18 years. The legislation protects children and adolescents
who are under 18 years old. It should be emphasised that the scope of this protec-
tion is of an absolute character. The attitude of the minor is of no consequence.
In such case, it is irrelevant whether the victim agreed to a given act of a sexual
nature freely and spontaneously, or provoked it, or whether it occurred without
their consent. The sex of the victim is also unimportant. Summing up this part
of discussion, we must refer to the studies conducted by David Albornoz. He noted
that with the increase of the age to 18 years, the scope of minors’ protection
became more comprehensive. Furthermore, he added that for the crime to occur,
it is irrelevant whether it was a one-time or a permanent act, or whether physical
contact occurred between the perpetrator and the victim. He emphasised that
the minor is protected already at the moment when the activity undertaken
by the perpetrator results from their intent to sexually abuse the minor to achieve
sexualsatisfaction or arousal.”*

The discussed document from 2001 was amended in 2010 and 2021. Apart
from minors, the legislation provided protection to other members of the Church
community. The regulations provided special protection to those persons with

52 KPK/1983, can. 1395 § 2: “A cleric who has offended in other ways against the sixth command-
ment of the Decalogue, if the offence was combined with the use of force or threats, or com-
mitted in public, or with a minor under sixteen years of age, is to be punished with just penal-
ties, not excluding dismissal from the clerical state if the case so warrants.”

53 D. Borek, Sextum Decalogi praeceptum..., p. 77.

54 D. Albornoz, Normae e orientamenti della Chiesa Cattolica dinanzi agli abussi sessuali di minori
perpetrati de chierchi, ,Salesianum” (2008) 70, pp. 711-726; A. Domaszk, Reakcja Kosciota na
naduzycia seksualne wobec nieletnich ze strony duchownych, “Seminare” (2012) 31, pp. 69-86.
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permanent and incomplete use of reason. This was implied by the Latin term
“imperfecto rationis usu habitu pollet.” They included those who are disabled,
had a stroke, are paralysed, have physical disabilities, are elderly, are residents
of nursing homes, or are dependent on psychoactive substances and/or alcohol.
In Claudio Papale’s opinion, people affected by lucida intervalla, i.e., the temporary
and incomplete use of reason, cannot be the passive subject. He put forward a very
controversial thesis stating that a situation in which the passive subject of the sexual
actis a person who, at the moment of harassment, did not have full use of reason for
causes of a temporary character, cannot be treated as a crime.* He based his opinion
on the point of view that intentionally putting oneself into a state of being under
the influence of alcohol or of narcotic intoxication excludes the possibility of being
a passive subject. Such an opinion is isolated in the literature of this subject. Taking
the above approach into account, one must consider such a case in which a person
(who is a teenager, had a stroke, or suffers from initial dementia) intentionally
puts themself into a state of being under the influence of alcohol or of narcotic
intoxication, and then commits a sexual act with a clergyman. The question arises
as to how this act should be qualified. Based on Papale’s arguments, the said act
cannot be defined as a form of sexual harassment or abuse. However, holistically
considering the opinions of experts on the canon law, Papale’s opinion should be
rejected, because it is isolated. Therefore, the legislator introduced the term “vul-
nerable person” into the legal system and provided its legal definition. This way;,
protection was also provided to people who cannot resist aggression. This term is
of an extending character, because it can include a child, an adolescent, and a minor
intoxicated with alcohol or a psychoactive substance, as well as an adult woman
or man undergoing a nervous breakdown, depression, or a psychosomatic crisis,
elderly people, people post stroke or apoplexy, disabled people, residents of nursing
homes, and people seduced by the perpetrator.

Summing up the discussion thus far, it can be noted that the actions of the leg-
islator aimed at providing protection for the most extensive group possible. This
protection is of a comprehensive character and does not focus on one group in
the Church community. Incidents and scandals with vulnerable persons forced
the legislator to undertake rapid actions. This is visible in the case of amendments
to successive provisions of the canon law. Introduction of the term “vulnerable
persons” and its legal definition into the canon law system reflected the intents
and designs of the legislator. Based on the above analyses, it can be said that

55 C. Papale, I delitti contro la morale..., p. 56.
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“vulnerable persons” enjoy appropriate protection in the canon system and the order
of the Catholic Church.

3. Sexual abuse - forbidden acts

The current regulations of the canon law indicate constructive components of Church
crime. “No one can be punished unless the commission by him or her of an external
violation of a law or precept is gravely imputable by reason of malice or of culpabil-
ity.”¢ Intent and malice are preconditions for commitment of the crime of sexual
abuse by an active subject, as is the external component that leads to commitment
of sexual abuse. At the very beginning, we should show the nature of the said
crime. Many authors have different opinions concerning the nature of that behav-
iour. According to Magdalena Czuba, sexual abuse means drawing a child into
a sphere of sexual activities inadequate for their developmental stage, into a sphere
of activities that the child does not understand and cannot accept, and which
violate legal and social standards at the same time.”” In Manfred Liitz’s opinion,
the sexual abuse committed by a clergyman is treated as a special type of incest,
due to the relation between the priest and that person, which is of a paternal char-
acter. Perpetrator-priests frequently assume the role of a father in their relations
with youth, so sexual abuse is of an incestuous nature, which makes it even more
terrible.’® Ewa Kusz points out the consequences of the discussed act. She empha-
sises that it has a destructive character for the abused person, the perpetrator
of the abuse, and the community of the universal and local Church. This destruc-
tion and its consequences are very deep, because sexual abuse results in a spe-
cific type of trauma.” Dariusz Borek defines sexual abuse as all sexual activities
committed by a clergyman in relation to persons protected by the provisions
of the canon law.®° This view is consistent with the opinions expressed by other
experts, such as Velasio de Paolis, John Paul Kimes, Gerardo Carrasco Nuiiez,
and Claudio Papale.®

56 KPK, can. 1321 § 2.
57 M. Czub, Zrozumiel dziecko wykorzystane seksualnie, Gdansk 2015, p. 19.

58 M. Liitz, Conclusion, Sexual Abuse, Science and the Church, in: K. Hanson, F. Pfafflin, M. Ltz
(eds.), Sexual Abuse in the Catholic Church..., pp. 216-219.

59 E.Kusz, Wykorzystanie seksualne matoletnich przez osoby duchowne - analiza zjawiska, “Dziecko
krzywdzone. Teoria, badania, praktyka” 14 (2015) 1, pp. 31-32.

60 D. Borek, Delicta graviora..., p. 57.

61 V. de Paolis, Delitti contro il sesto comandamento, “Periodica” (1993) 82, pp. 293-316; G. Nuiiez,
La competencia penal..., p. 383; ].P. Kimes, Simul et cura et solerita le essential norms della
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Sexual harassment is a very special type of sexual abuse. It can be classi-
fied as indirect or direct. Indirect sexual harassment occurs when a clergyman
intends to achieve sexual arousal or satisfaction involving persons protected by law.
It also includes behaviours in which physical contact does not occur. This can be,
for example, showing pornographic pictures or films, unsuitable jokes or com-
ments of a sexual character, a perpetrator exposing themselves, a perpetrator
masturbating in front of the protected person, describing a lewd act to a minor or
other persons, and the use of teleinformation tools and audiovisual means, such
as webcams, chatlines, telephones, email, social media, and other tools facilitating
communication.®” In the Polish criminal law, one such example of indirect har-
assment is grooming.®® Direct harassment is understood as a physical contact
of a perpetrator with their victim. All forms of touching, kisses, rubbing against
another person when dressed or undressed, and all forms of sexual intercourse,
as well as vaginal, oral, or anal sexual penetration. Gestures and behaviours do not
have to focus on a victim’s private parts; it is enough that the behaviour is associated
with the perpetrator’s intent to achieve sexual arousal or satisfaction. Specific,
direct behaviours accompany harassment of ‘vulnerable persons.” According to
Estera Twardowska-Staszek, perpetrators do not select their victims randomly,
but intentionally seek persons of this type. For this purpose, they befriend their
families, offer assistance, and sometimes even offer financial support. In special
cases, they take jobs at schools, welfare centres, elderly homes, or sanatoriums
to facilitate their access to potential victims. Therefore, five stages of behaviours
leading to harassment of “vulnerable persons” can be distinguished.®*

Conferenza Episcopale Statunitense, in: C. Papale (ed.), I delitti riservati alla Congregazione per
la Dottrina Della Fede. Norme prassi obiezioni, Roma 2015, pp. 28-29.

62 E.Parolari, Aspetti psicopatolgici dei delitti canonici, in: D. Cito (ed.) Questioni attuali di diritto
penale canonico, Citta del Vaticano 2012, p. 69.

63 A.Sakowicz, Znamiona okreslajgce czynnos¢ sprawczqg przestepstwa groomingu, “Sad Najwyzszy
Rzeczypospolitej Polskiej. Studia i analizy Sadu Najwyzszego. Przeglad orzecznictwa” 2016,
pp. 421-422: “Involving initiation of contact with a minor below 15 years of age through a telein-
formation system or a telecommunication network, aiming at meeting with them, by mislead-
ing them, exploiting a mistake or inability to sufficiently understand the situation, or by using
illegal threat, when the perpetrator’s intent is to commit the crime specified in Article 197 § 3.2
of the Criminal Code, or Article 200 of the Criminal Code, as well as producing or recording por-
nographic content. The provision of Article 200a § 2 of the Criminal Code criminalises behav-
iours involving making a proposal through a teleinformation system or a telecommunication
network of a sexual relation, or of subjecting to or performing other sexual activity to a minor
below 15 years of age, presenting the performance of a sexual act or participation in the pro-
duction or recording of pornographic content to a minor below 15 years of age, provided that
the perpetrator undertakes behaviours aiming at implementing that proposal.”

64 E. Twardowska-Staszek, Sprawcy wykorzystania seksualnego..., pp. 34-35.
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The first phase is associated with seduction. It starts with establishing a bond
with a “vulnerable person” and their family. The perpetrator develops emo-
tional bonds based on trust and kindness. During that time, manipulation by
demonstrating care, interest, and sympathy occurs, while on the other hand
the perpetrator crosses the barrier of physical contact. When the sexual interaction
occurs, this is the beginning of the second stage. The perpetrator accustoms their
victim to touch, usually while assisting in activities related to personal hygiene,
during tasks performed together, walks or playing. The limits are shifted signif-
icantly, because apart from touching, kisses, mutual touching of private parts,
and sometimes even sexual intercourse occur. The perpetrator, executing their lewd
behaviours, encourages their victim to keep them secret, and this is characteristic
of the third stage. During this stage, the perpetrator wants to keep their relations
with the victim secret at all costs. The perpetrator is aware of the social, moral, and
legal consequences of their actions. The vulnerable person (a child, an adolescent,
or a person who is elderly, dependent on alcohol, or unable to resist the perpetrator)
keeps the secret because they feel ashamed, helpless, guilty, and afraid. The fourth
stage begins with the disclosure of the perpetrator’s behaviours. “Vulnerable persons”
themselves rarely report sexual abuse. In the case of its discovery, parents, teachers,
caregivers and other employees providing daily care to “vulnerable persons” play
a very important role. Such a discovery is a very difficult emotional experience,
not only for the victim, but also for their family or caregivers. When a secret
related to sexual abuse is disclosed, psychological assistance must be provided to
the victim and their family and friends. The last stage is associated with suppres-
sion. During this stage, the perpetrator does everything possible to avoid criminal
responsibility for their behaviour. They deny that any sexual abuse took place.
The suppression is an attitude shared by the perpetrator, the victim, and their envi-
ronments. The perpetrator is afraid of the consequences and changes their modus
operandi. They establish relations with a caregiver of vulnerable persons. They
build for themselves the image of a kind and trustworthy person, to scare or force
the victim to remain silent. They may use threats, such as “if you say anything,
I will destroy your family, stop liking you, tell others what you did to me,” etc.

4. Signs of sexual abuse

Usually, the experience of sexual abuse of “vulnerable persons” leaves specific
traces. The criminal offence disrupts their emotionality and way of functioning,
as well as of establishing social relations. In the case of indirect harassment, the signs
of behaviour of this type may not be visible. Perpetrators use behaviours of this type
because “vulnerable persons” usually have communication disorders, and sometimes
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are persons unable to judge the situation, let alone the manipulation to which they
are subjected. The situation is completely different in the case of direct harassment,
which may cause mental and behavioural, as well as physical symptoms.*

4.1. Mental and behavioural signs

Vulnerable persons have a very complex mental and behavioural sphere. They use
basic communication measures through gestures, moans, screams, and emotional
signs. In many cases, they are inconsistent with non-verbal communication.
Caregivers need to know how to read the signs made by a given person. A lack
of knowledge of a way of communication or a lack of skills in this area usually makes
communication difficult. By observing the behaviours of victims and correctly
reading the signs made by them, evidence of sexual abuse can be found. In the victim,
they are as follows: first, their mood is depressed, they clam up and isolate from
their environment. The victims feel fear and anxiety, they become emotionally
labile, nervous, and prone to angry outbursts. Furthermore, inhibitions or visible
hyperactivity in the psychomotor area develop. Psychosomatic signs are visible in
the form of pain, pain in the abdomen or lower abdomen, or headaches. In extreme
cases, a fear of falling asleep and nightmares can occur. Some people may wet
their bed at night, or demonstrate regressive behaviours and post-traumatic stress
disorder (PTSD). In some cases, a reaction to sexual abuse may take the form
of alcohol consumption or drug use, committing offences, suicidal thoughts and
suicide attempts, and a tendency to sexuallyabuse other people.®

4.2. Physical signs of possible sexual abuse

In the physical dimension, the signs of sexual abuse may have various forms. Sexual
intercourse may result in an unplanned pregnancy. Furthermore, the perpetrator’s
genetic material can be present in various body parts, including in the vulnerable per-
son’s anus, mouth, vagina, or on their body. In extreme cases, direct harassment may
lead to infection with a sexually transmitted disease, including syphilis, gonorrhoea,
chlamydia, or HIV. The vulnerable person’s caregivers or family should be alarmed
by infections of the urinary and reproductive tracts, injuries, abrasions, scratches, and
bruises in the region of the vagina, testicles, or the anus, as well as by bleeding from
the genitals, pain during urination, passing stool or when sitting up, and finally, by

65 M. Babik, Seksualnos¢ oséb niepetnosprawnych, in: Niedostepne. Niedogodne. Niedyskretne...,
pp. 7-24.

66 K. Besiekierska, Oznaki wykorzystania seksualnego, in: Niedostepne. Niedogodne. Niedyskretne...,
pp. 47-54.
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infections and injuries of the oral cavity and lips. The listed signs are of a general char-
acter and do not have to directly imply the fact of experiencing sexual harassment.*’

5. Conclusion

The provisions of the Church legislation provided protection for vulnerable per-
sons. However, it should be emphasised that this term and its definitions were
introduced into the legal system only in 2019. Before that date, the term “vulnerable
persons” was not used in the provisions of the canon law. Nevertheless, the legislator
provided protection for persons of this type. The legislator intuitively protected
various groups, such as children, adolescents, a human foetus, a woman - by pro-
tecting her against abduction - and people who wanted to commit suicide. Special
protection was provided to people sexually abused by clergymen. The conducted
analysis showed that the quality of this protection varied through the decades.
Disclosure of sexual scandals involving clergymen forced the legislator to react
again. First, comprehensive protection was provided to minors. The provisions
of the canon criminal, substantive, and procedural law ensured the safety of that
group in particular. Successive scandals involving clergymen, this time affecting
“vulnerable persons,” forced the popes to react accordingly. It should be empha-
sised that sexual abuse committed by clergymen is the most severe form of church
offence - delicta graviora. In consequence of the introduction of the term “vul-
nerable persons” together with its legal definition, the current legislation ensures
the freedom and safe development of particularly vulnerable persons, and protects
them against direct and indirect harassment. This term covers children, youth,
disabled persons, adults dependent on alcohol or drugs, women and men who
were given a rape drug, persons who are elderly, suffered a stroke or apoplexy;,
residents of nursing homes, infirm persons, persons using sanatoriums, and those
that cannot handle the aggression of the perpetrator. Further studies discussed
in this article presented active and passive subjects, who form a construction
of the discussed crime, as well as its scope, i.e., behaviours indirectly and directly
resulting in sexual abuse. The study was completed with considerations regarding
the signs of sexual abuse, which occur in two dimensions: behavioural and mental,
and physical. The conducted analysis to some extent filled the existing research gap
in the area of criminal and canon law. Furthermore, it should be emphasised that
persons responsible for the legal system and the order of the Catholic Church should
remain constantly vigilant and identify possible threats to “vulnerable persons.”

Translated by Zofia Rusiecka

67 Ibidem, p. 51.
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THE CRIME OF SEXUAL EXPLOITATION OF “VULNERABLE PERSONS” UNDER
THE CURRENT PROVISIONS OF CANON LAW

Summary

The legislator has introduced the term “vulnerable persons” to the canon law. It was implemented
into the legal system of the Catholic Church only in 2019. The legislator provided a legal defini-
tion of this term. The intervening term indicates persons who have been given protection from
the crime of sexual abuse. This study had two aims. Its primary objective was to describe those
people in the Church community to whom the term “vulnerable person” refers. Its secondary
objective was to present, on the basis of an analysis of the canon law, the extent of protection
of “vulnerable persons” against the crime of sexual abuse. Appropriate research methods were
used to conduct the study. These included the dogmatic-legal method, the historical method,
the philological method, the comparative method, and the analytical methods used in psycho-
logical and criminological sciences. The narrative created in the article showed that the category
of “vulnerable persons” includes a variety of people, such as children, adolescents, people with
disabilities, the elderly, women and men addicted to alcohol or psychoactive drugs, residents
of nursing homes and sanatoriums, and people who are unable to resist the aggression of
the perpetrator. The current provisions of the canon law comprehensively protect the afore-
mentioned persons against the crime of sexual abuse. Therefore, the legislator, together with
the bodies subordinate to it, should constantly monitor the phenomenon of sexual exploitation
and adapt the laws accordingly, so that they continue to ensure the freedom, safety, and pro-
tection of vulnerable persons and punish perpetrators with appropriate criminal sanctions.

Keywords: vulnerable persons, canon criminal law, sexual abuse, protection of vulnerable
persons in the Catholic Church, canon law
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The Role of the Principles of Catholic Social Teaching
in Building a Post-Pandemic World Based on the 2020
Catecheses of Pope Francis. An Outline of the Issue

ROLA ZASAD KATOLICKIE] NAUKI SPOLECZNE] W BUDOWANIU SWIATA
PO PANDEMII NA PODSTAWIE KATECHEZ PAPIEZA FRANCISZKA
7 2020 ROKU. ZARYS PROBLEMATYKI

Streszczenie

Kolejne kryzysy wspolczesnego swiata otwieraja nowe pola refleksji nad kondycja moralng czlo-
wieka. Waznym wyzwaniem poczatku trzeciego tysiaclecia okazala si¢ pandemia koronawirusa,
wywolujgcego chorobe COVID-19. Gléwnym celem niniejszego artykutu jest analiza katechez
$rodowych papieza Franciszka, wygloszonych w sierpniu i wrzesniu 2020 r. pod zbiorczym
tytutem ,,Uleczy¢ $wiat”. Papiez porusza w nich problematyke aktualnosci katolickiej nauki
spolecznej i przypomina, ze budowanie $wiata w czasie po pandemii powinno uwzglednia¢
przede wszystkim adekwatng antropologie oraz godno$¢ kazdej osoby ludzkiej. W nawigzaniu
do tradycyjnej nauki moralnej kolejne katechezy dotyczyly aktualizacji nastepujacych zasad:
godnosci osoby, wspdlnego dobra, opcji preferencyjnej na rzecz ubogich, powszechnego
przeznaczenia débr, solidarnosci, pomocniczos$ci oraz troski o wspdlny dom. W papieskich
tekstach interesujace jest polaczenie tych zasad z cnotami teologalnymi wiary, nadziei i miltosci,
co jeszcze bardziej ujawnia istote zycia chrzescijanskiego, wyrazajacego sie w wezwaniu do
przynoszenia owocow milosci za zycie §wiata. Nawigzaniem i rozszerzeniem Franciszkowej
mysli o konieczno$ci odwotania do etyki w ocenie zycia publicznego jest projekt The Economy
of Francesco, zwigzany ze spotkaniem mlodych w Asyzu, oparty na konsultacjach w dwunastu
»wioskach tematycznych”, a takze obrazujacy na konkretnych przykladach, jak mozna faczy¢
wiare, ekonomie, etyke i zycie spoleczne. W tej perspektywie przywotana przez Franciszka
nauka spoteczna Kosciota wydaje si¢ ciggle warto$ciowa i aktualna w kwestii konstruktywnej
propozycji odnowy $wiata.

Stowa kluczowe: Franciszek, katechezy, katolicka nauka spoteczna, uleczy¢ swiat,
zasady spoteczne



78 Wojciech Kuc¢ko

1. Changing epochs and social teaching

The rapid changes in the world, as well as the new challenges brought about by
the time of the pandemic during the pontificate of Pope Francis, demand new
and adequate responses. Among the many diagnoses of modernity made by Pope
Francis, the most noteworthy is undoubtedly his statement about the change
of epoch taking place. This resonated particularly in 2019 during his Christmas
address to the employees of the Roman Curia. Analysing the changes taking place
in the world, also in relation to the development of Catholic thought, the Pope
acknowledged that “what we are experiencing is not simply an epoch of changes,
but an epochal change. We find ourselves living at a time when change is no longer
linear, but epochal.” The various forms of human existence and functioning among
each other are changing very rapidly, ever faster ways of communicating and living
out faith, culture and science are emerging, and a pressing moral challenge is
to assess the directions of artificial intelligence.?

This perspective raises the question of the nature of these changes and how
Christian thought can respond to them. In the aforementioned address to the curia,
Francis therefore postulates that these changes should become human and, at
the same time, increasingly infused with the Christian spirit, which is why it is
important to undertake an “anthropological conversion.” He also expresses the hope
and at the same time the conviction that the moral principles known to date, such
as those of Catholic social teaching, can also be used in times of change to evaluate
the processes taking place and to design the world according to an inspiration
based on the Gospel.

An example of the development of papal teaching on this matter is the catecheses
delivered in 2020 on the healing of the post-pandemic world. They fit perfectly into
Francis’ pontificate programme woven around social issues close to the Latin Ame-
rican world, yet somewhat forgotten in the reality of a faith-weary West. The appeal
to the dignity of the person and the proper understanding of the common good
find practical expression in many of Francis’ texts and demonstrate the timeless
character of the norms of Catholic morality.’ In the programmatic exhortation

1 Francis, Christmas greetings to the Roman Curia (21 December 2019), https://www.vatican.va/
content/francesco/en/speeches/2019/december/documents/papa-francesco_20191221_curia-ro-
mana.html [accessed: 01.03.2023].

2 Cf. W. Kuc¢ko, Moralne aspekty reformy Kurii Rzymskiej w przeméwieniach papieza Franciszka
do kurialistow w latach 2013-2021, “Teologia i Moralno$¢” 17 (2022) 2 (32), pp. 169-188.
3 For more on social issues in Francis’ teaching cf., e.g.: M. Toso, “Caritas in veritate” ed “Evan-

gelii gaudium”: continuitd e conseguenze per la nuova evangelizzazione del sociale, in: Ponti-
ficio Consiglio della Giustizia e della Pace, La dimensione sociale della fede oggi. “Caritas in


https://www.vatican.va/content/francesco/en/speeches/2019/december/documents/papa-francesco_20191221_curia-romana.html
https://www.vatican.va/content/francesco/en/speeches/2019/december/documents/papa-francesco_20191221_curia-romana.html
https://www.vatican.va/content/francesco/en/speeches/2019/december/documents/papa-francesco_20191221_curia-romana.html
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Evangelii gaudium, he asked that practical conclusions be drawn from social prin-
ciples because “it is no longer possible to claim that religion should be restricted to
the private sphere and that it exists only to prepare souls for heaven.” Conversion
is also expressed in the creation of social order and the pursuit of the proper reali-
sation of the common good.

It is worth pointing to other sources to describe Francis’ social teaching. In his
2015 encyclical Laudato si’, which appreciates the value of relationships and connec-
tions in the world while very much acknowledging the shortcomings of the “tech-
nocratic model,” the Pope outlines the consequences of a falsified anthropology:
“Often, what was handed on was a Promethean vision of mastery over the world,
which gave the impression that the protection of nature was something that only
the faint-hearted cared about. Instead, our ‘dominion’ over the universe should be
understood more properly in the sense of responsible stewardship.” An important
clarification is provided by the provisions of the 2020 encyclical Fratelli tutti, where
the proper functioning of society is presented on the basis of the model of the poly-
hedron, which captures the essence of diversity in the world, and the consequent
need to respect each person, each individual.®

2. Social catecheses of 2020 - the truth about the world

While the pandemic of the coronavirus causing the COVID-19 disease was still
ongoing, Pope Francis decided to present a coherent programme for the moral
renewal of a world affected not only by somatic contamination, but also suffering
from many spiritual wounds.” At the centre of his reflections, he decided to put
the human being understood as a person again, in order to reread, in the context

veritate” e “Evangelii gaudium”. Testi della XX VIII Assemblea plenaria del Pontificio Consiglio
della Giustizia e della Pace, Citta del Vaticano 2015, pp. 17-42; T. Rossi, La “Laudato si””: ele-
menti per un'ermeneutica del pensiero di papa Francesco, “Angelicum” 93 (2016) 1, pp. 157-190;
M. Sadowski, Kilka uwag o nauczaniu spotecznym Franciszka, “Annales Universitatis Mariae
Curie-Sklodowska. Lublin - Polonia. Sectio G” 66 (2019) 1, pp. 351-362; M. Czerny, Ch. Barone,
Attualizzare e rinnovare la dottrina sociale della Chiesa, “La Civilta Cattolica” (2023) 4150,
pp. 319-333.

4 Francis, Apostolical Exhortation “Evangelii gaudium” (24 November 2013), Vatican City 2013,
no. 182.

5 Cf. Francis, Encyclical Letter “Laudato si’” (24 May 2015), Vatican City 2015, no. 116.

6  Cf. idem, Encyclical Letter “Fratelli tutti” (3 October 2020), Vatican City 2020, nos. 144, 145,
190, 215.

7 For more on experiencing a pandemic cf. T. Drozynski, Oblicza wiary w czasie pandemii COVID-19.
Koronawirusowy akrostych, Tarnéw 2020; S. Jeziorski, Bog, Kosciot i Swiat wobec Covid-19. ,Lex
orandi” jako inspiracja chrzescijanskiego przezywania czasu pandemii, “Ruch Biblijny i Litur-
giczny” 73 (2020) 2, pp. 101-116.
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of the change of epoch, the well-known and, as it turns out, extremely valid
elementary principles of Catholic social teaching. In this way, Francis pointed
out the importance of building every civilisation and seeing every change in
the perspective of the truth about man, often relativised or diluted or even denied
today. He also posed the question: in what sense are contemporary Christians

>«

called to continue Christ’s “work of healing and salvation” in the physical, social
and spiritual sense?®

In response, with reference to the teaching of Paul VI, Francis recognises that
it is not the task of the Church to formulate ready-made socio-political guide-
lines. There are, however, general norms in the Catholic Magisterium, social
principles that can be helpful in building a world around human beings in a time
of epochal change. Of those discussed in the Compendium of the Social Doctrine
of the Church, Pope Bergoglio refers to seven: the principle of the dignity of the per-
son, the principle of the common good, the principle of the preferential option
for the poor, the principle of the universal destination of goods, the principle
of solidarity, the principle of subsidiarity and the principle of care for the common
home.’ These principles derive from the wealth of teaching of previous popes and
other texts of the Magisterium of the Catholic Church, which have often given rise
to important discussions on social and moral issues.!

8  Francis, Catechesis: “Healing the world”: 1. Introduction. General audience (5 August 2020),
https://www.vatican.va/content/francesco/en/audiences/2020/documents/papa-franc-
esco_20200805_udienza-generale.html [accessed: 01.03.2023].

9 Cf. ibidem; Pontifical Council for Justice and Peace, Compendium of the Social Doctrine
of the Church, London 2005, nos. 160-208; cf. R. Czekalski, Rozwdj katolickiej nauki spotecznej
po Soborze Watykatiskim II ze szczegélnym uwzglednieniem pontyfikatu Jana Pawta II, “War-
szawskie Studia Teologiczne” 24 (2011) 1, pp. 45-62.

10 A basic analysis of nos. 160-208 of the Compendium of the Social Doctrine of the Church points
to the most important sources of these principle of social life (in chronological order): Leo XIII,
Encyclical Letter “Rerum novarum” (15 May 1891), London 1964; Pius X1, Encyclical Letter “Quad-
ragesimo anno” (15 May 1931), Melbourne 1931; John XXIII, “Mater et Magistra”. Christianity and
Social Progress. An Encyclical Letter of Pope John Paul XXIII, New York 1961; idem, “Pacem in ter-
ris”. Encyclical Letter on Establishing Universal Peace in Truth, Justice, Charity and Liberty (11 April
1963), London 2022; Paul VI, The Great Social Problem. Encyclical Letter “Populorum progressio”
(26 March 1967), London 1968; idem, “Octogesima adveniens”. Apostolic Letter to Cardinal Mau-
rice Roy on the 80th Anniversary of the Encyclical “Rerum Novarum” (14 May 1971), Washington
DC 1971; John Paul II, “Redemptor hominis”. Encyclical Letter (4 March 1979), London 2002; idem,
Encyclical “Laborem exercens” (14 September 1981), Melbourne 1982; Congregation for the Doc-
trine of the Faith, Instruction on Christian Freedom and Liberation “The Truth Makes Us Free”
(22 March 1986), Boston 1986; Pontifical Commission “Iustitia et Pax”, At the Service of the Human
Community: An Ethical Approach to the International Debt Question (27 December 1986),
Vatican City 1986; John Paul II, Encyclical Letter “Sollicitudo rei socialis” (30 December 1987),
Boston MA 1987; Congregation for Catholic Education, Guidelines for the Study and Teaching
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In Pope Francis’ speeches, it is interesting to combine the principles in question
with the theological virtues of faith, hope and love, in the light of which the essence
of the Christian life is more clearly seen, expressed in the call to bear the fruits of
love for the life of the world."

Delivered from 5 August to 30 September 2020, the Wednesday catecheses have
been given the eloquent title “Healing the world.” The nine texts are fed very abun-
dantly with Scripture and references to previously known documents of the Church’s
social teaching. The content scheme and the connection of the individual principles
to the theological virtues are presented in Table 1.

Table 1. Content of Francis’ catecheses on healing the world after the COVID-19 pandemic

Title of the catechesis

Catholic social

No. Date (according to the website teaching principle | Related virtue
of the holy see) discussed
1. |5 August 2020 Healing the world. introduction faith, hope, love
Introduction
2. |12 August 2020 Faith and human dignity principle of human | faith
dignity
3. |19 August 2020 The preferential option principle love
for the poor and the virtue | of the preferential
of charity option for the poor
4. |26 August 2020 The universal destination | principle of universal | hope
of goods and the virtue destination
of hope
5. |2 September 2020 | Solidarity and the virtue principle of solidarity | faith
of faith
6. |9 September 2020 | Love and the common good | principle of common |love
good
7. |16 September 2020 | Care for the common principle of care for | hope
home and a contemplative | the common home
dimension
8. |23 September 2020 | Subsidiarity and virtue principle hope
of hope of subsidiarity
9. |30 September 2020 | Preparing the future summary faith, hope, love

together with Jesus who
saves and heals

Source: Self-analysis.

of the Church’s Social Doctrine in the Formation of Priests (30 December 1988), Rome 1988;
John Paul II, Encyclical Letter “Centesimus annus” (1 May 1991), Vatican City 1991.

11 Cf. The Second Vatican Council, Decree on Priestly Training “Optatam totius”, https://www.
vatican.va/archive/hist_councils/ii_vatican_council/documents/vat-ii_decree_19651028_
optatam-totius_en.html [accessed: 01.03.2023], no. 16.


https://www.vatican.va/archive/hist_councils/ii_vatican_council/documents/vat-ii_decree_19651028_optatam-totius_en.html
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Among the main sources of Francis’ thought are: Catechism of the Catholic
Church, Compendium of the Social Doctrine of the Church, the conciliar constitution
Gaudium et spes, and the social documents of Pius XI, Paul VI, Benedict XVI and
John Paul II. A detailed list of the citations concluded in the “Healing the world”

catecheses is presented in Table 2.

Table 2. Citations concluded in the “Healing the world” catecheses in 2020

No.

Document category

Citations

1

2

3

1.

Old Testament biblical texts

Gen 1:27; 1:28; 2:15 (four times); 11:1-9

2.

New Testament biblical texts

Matt 4:17; 5:3; 5:44; 7:21-27; 9:35; 10; 11:5; 14:13-21; 17:5;
20:20-28; 20:29-34; 25; 25:31-36; Mark 1:5; 1:29-34;
1:40-45; 2:1-2; 2:1-12; 2:5; 2:11; 8:22-26; Luke 6:20;
10:1-9; 10:11; 10:30-32; John 5:6-9; 9:1-7; 13:1; 15:9-17;
Acts 2:1-3; 4:32-35; 1 Cor 12:22; 13:13; 2 Cor 5:17; 8:9;
Gal 2:10; Eph 1:3-5; Phil 2:6-7; Col 1:19-20; Heb 12:2
(twice); 1 John 4:19

Second Vatican Council, Pastoral
Constitution on the Church in
the Modern World Gaudium et spes

Nos. 12; 69; 71

Catechism of the Catholic Church

Nos. 339; 1421 (twice); 1812-1812; 1905-1906; 1907—
19125 1939-1940; 2402 (twice); 2404; 2406; 2443; 2444;
2816

Compendium of the Social Doctrine
of the Church

Nos. 157 (twice); 160-208; 185; 186; 192

Pius XTI’s texts

Encyclical Letter “Quadragesimo anno” (1931),
nos. 79-80

Paul VT’s texts

Apostolic Letter “Octogesima adveniens” (1971), no. 4;
Message for the 10th World Day of Peace 1 Jan. 1977

John Paul IT’s texts

Address to the UN General Assembly, 2 October 1979;
Encyclical Letter “Laborem exercens” (1981), nos. 19;
Encyclical “Sollicitudo rei socialis” (1987), nos. 36; 38;
38-40; 42 (twice); Letter to all the bishops of the Catho-
lic Church on the situation in Lebanon (7 Sept. 1989)
(twice); Encyclical “Centesimus annus” (1991), nos. 40,
48; Address to the UN General Assembly, 5 Oct. 1995;
Homily in Sopot, 5 June 1999; Address in Zamos¢,
12 June 1999

Benedict XVT’s texts

Homily at the Opening of the Pontificate (24 April
2005); Opening Address of the Fifth General Conference
of the Bishops of Latin America and the Caribbean,
13 May 2007, no. 32
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1 2 3

10. | Francis’ texts Apostolic Exhortation “Evangelii gaudium” (2013),
nos. 53; 54; 183; 187; 188; 195 (three times); 197; 198;
204; Encyclical “Laudato si”” (2015), nos. 8; 11; 19; 22;
49; 53; 63; 65; 66; 67 (twice); 69; 70; 85; 93; 101; 109;
137-138; 158 (twice); 215; 220; 231 (twice); 236; 239;
Address to young people at the Cultural Centre of Fr.
Félix Varela in Havana, Cuba (20 September 2015);
Message for the World Day of Peace on 1 January
2019; Post-Synodal Apostolic Exhortation “Querida
Amazonia” (2020), nos. 9; 14; 32; Message for the 106th
World Day of Migrants and Refugees (13 May 2020)

11. | Texts of the Congregation for Instruction on Christian Freedom and Liberation
the Doctrine of the Faith “The Truth Makes Us Free”, no. 5

12. | St Bonaventure’s texts Legenda maior VIII, 6

13. | Texts of St Ignatius Loyola Spiritual exercises

Source: Self-analysis.

The foundation of the papal reflections, described in the first catechesis on
the healing of the world, is the theological virtues of faith, hope and love, which
are meant to be a new inspiration for undertaking renewal in the spirit of creati-
vity and restoration of justice. This was also the method used by Christ himself
in the process of restoration: “Christ’s action is a direct response to the faith
of those people, to the hope they put in Him, to the love they show that they
have for each other. And so, Jesus heals, but He does not simply heal the paraly-
sis. Jesus heals everyone, He forgives sins, He renews the life of the paralyzed man
and his friend.”"

In the following catechesis, Francis outlined the anthropological foundation
of the question of an adequate understanding of man in the face of a culture
of rejection which transforms man into a good to be used and consumed." The star-
ting point is the creation of man in the image and likeness of God, described in
the pages of Genesis (cf. especially Gen 1-2), from which stems a unique dignity
and a vocation to live in harmony with the world. The opposite of this harmony,
says the Pope, is an individualistic view of others, a logic of domination and

12 Francis, Catechesis: “Healing the world™: 1. Introduction. More on theological virtues in social
life: J. Bramorski, Cnoty teologalne w zyciu moralnym chrzescijanina, “Studia Gdanskie” 23
(2008), pp. 31-75; J. Zabielski, Aretologiczne ,,umocowanie” Zycia spoteczno-moralnego, “Rocznik
Teologii Katolickiej” 8 (2009), pp. 64-78.

13 A comprehensive and in-depth study on the subject is presented by: P. Sproncel, Kultura tym-
czasowosci jako wyzwanie dla duszpasterstwa Kosciota w swietle nauczania Papieza Franciszka.
Studium teologiczno-pastoralne, Krakow 2022.



84 Wojciech Kuc¢ko

control, often combined with indifference, outlined, for example, in the questioning
of the mother of Zebedee’s sons (cf. Mt 20:20-28). Francis recalled John Paul II’s
opinion on the 1948 Universal Declaration of Human Rights, which is “a mile-
stone on the long and difficult path of the human race.” Significant challenges
arise from it for social, political and economic life, which can be centred around
the central idea of an all-human fraternity, opposed to a culture of rejection
and a culture of indifference.”

The third principle discussed by Francis is the preferential option in favour
of the poor, which is not an ideological, partisan or political choice, but stands
at the centre of the Gospel of Jesus Christ. The first to make this choice is Jesus:
“Since He was rich, He made Himself poor to enrich us” - explained the Pope."
This choice points to the “key criterion of Christian authenticity” of Mt 25, which
does not merely verify the Christian’s commitment to basic care, but, in the power
of faith, hope and love, opens up ever new horizons of poverty.”” It is therefore
important not only to go to the periphery, as the Pope consistently and repeatedly
mentions in the apostolic exhortation Evangelii gaudium,'® but also to try to “placing
the peripheries at the centre and the last in first place,” that is, to focus the Church’s
attention on Christ who became poor for us.”” The way out of the crises caused by
the pandemic is thus to be expressed in the rectification of deficiencies and various

14 Quoted by: Francis, Catechesis “Healing the world”: 2. Faith and human dignity (12 August
2020), https://www.vatican.va/content/francesco/en/audiences/2020/documents/papa-franc-
esco_20200812_udienza-generale.html [accessed: 01.03.2023]. Francis gave extensive reflec-
tions on the Universal Declaration of Human Rights in early 2018 during an address to members
of the Diplomatic corps accredited to the Holy See on the 70th anniversary of the document’s
adoption. Cf. Francesco, Summus Pontifex Corpori Legatorum apud Sanctam Sedem credito-
rum omina in novum annum expromit, “Acta Apostolicae Sedis” 110 (2018) 2, pp. 208-221.
Also cf.: R. Mon, A. Kobylinski (eds.), Prawa cztowieka i $wiat wartosci, Warszawa 2011.

15 More on fraternity in Francis’ teaching up to the publication of the encyclical Fratelli tutti
cf. W. Kucko, Fraternity in the Teaching of Pope Francis, “Collectanea Theologica” 90 (2020) 5,
pp. 701-740.

16 Francis, Catechesis “Healing the world”: 3. The preferential option for the poor and the virtue
of charity (19 August 2020), https://www.vatican.va/content/francesco/en/audiences/2020/docu-
ments/papa-francesco_20200819_udienza-generale.html [accessed: 01.03.2023]. Cf. on this sub-
ject: M. Duda, Opcja preferencyjna na rzecz ubogich w obszarze polityki spolecznej - wybrane
zagadnienia z nauczania spolecznego Kosciota, “Prace Naukowe Uniwersytetu Ekonomicznego
we Wroclawiu” (2010) 146, pp. 81-94; A. Pietrzak, Opcja na rzecz ubogich, “Studia Nauk Teo-
logicznych” 8 (2013), pp. 47-62.

17 Francis, Catechesis “Healing the world”: 3. The preferential option for the poor and the virtue
of charity.

18 Cf. idem, Apostolical Exhortation “Evangelii gaudium”, nos. 20, 46, 53, 59, 63, 191, 197, 288.

19 Idem, Catechesis “Healing the world”: 3. The preferential option for the poor and the virtue of charity.
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forms of injustice, as well as greater care for the damaged environment. Among
the pressing problems to be solved, Francis mentioned: strengthening the economy
of integral development of the poor, spreading voluntary work, creating decent jobs,
setting the right priorities in the allocation of vaccines and even - a rather specific
hint - supporting industrial plants in need of assistance, but those that “contribute
to the inclusion of the excluded, to the promotion of the last, to the common good
and the care of creation.”® For the viruses of modernity are not only invisible
infectious particles, but above all those ways of thinking and attitudes that result
in injustice and exclusion.

The fourth principle discussed by the Pope of Argentina is the universal desti-
nation of goods, linked to the theological virtue of hope.» The 2020 pandemic
has already revealed the social inequalities already known, the unjust distribution
of wealth, the waste of financial and human resources. It is therefore a sin crying
to heaven that in today’s world “a few wealthy people, a small group, possess more
than all the rest of humanity,” a symptom of a “sick economy.”* It is the result not
only of the mismanagement of goods, but above all of the lust to rule over one’s
brothers and the world. The reflections contained in the Encyclical Laudato si’
on the understanding of God’s command to rule the earth (cf. Gen 1:28) are
recalled here, which cannot be an arbitrary action not based on reference to God.
The use of earthly goods presupposes reckoning with the earth itself, which existed
before human beings, while at the same time managing these goods. This must be
guided by the principle of the subordination of private property to the common
use of goods, which John Paul IT wrote about in his social encyclicals. If property
begins to conflict with human values, then, says Francis, “the homo sapiens is
deformed and becomes a species of homo ceconomicus - in a detrimental sense —
a species of man that is individualistic, calculating and domineering.”* Only man
in the world is able to “flourish in community,” which is also expressed in hope
rooted in God.

20 Ibidem.

21 On the principle of universal destination of goods cf.: F. Kampka, Etyczny wymiar wias-
nosci prywatnej, “Ethos” 8 (1995) 4, pp. 51-63; J. Koperek, Poszanowanie prawa do wlasnosci
prywatnej w kontekscie zasady uniwersalnego przeznaczenia débr, “Annales. Etyka w Zyciu
Gospodarczym” 10 (2007) 1, pp. 41-48; J. Szulist, Rola sprawiedliwej ptacy w ksztattowa-
niu wolnosci odpowiedzialnej cztowieka, “Studia Koszalinsko-Kolobrzeskie” (2016) 23,
pp. 321-335.

22 Francis, Catechesis “Healing the world™ 4. The universal destination of goods and the virtue
of hope (26 August 2020), https://www.vatican.va/content/francesco/en/audiences/2020/docu-
ments/papa-francesco_20200826_udienza-generale.html [accessed: 01.03.2023].

23 Ibidem.
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Another fifth step of the papal reflections was to see the principle of solidarity
in the recovery from the pandemic crisis.** In Francis’ view, the world is a network
of various interrelationships, it has the character of a “global village,” but this does
not mean that these interrelationships are always of a solidarity nature. Therefore,
solidarity is always linked to justice: “Interdependence, to be in solidarity and to
bear fruit, needs strong roots in humanity and in nature, created by God; it needs
respect for faces and for the land.”* In the power of the Spirit who came on the day
of Pentecost, the Christian can oppose the culture of egoism and seek ways of unity
to become an instrument to build community and fraternity, following the example
of St Francis, who gave persons and even creatures the names of brother and sister.
Using the language of medicine, the Pope explained: “A diversity in solidarity
possesses ‘antibodies’ that ensure that the singularity of each person — which is
a gift, unique and unrepeatable — does not become sick with individualism, with
selfishness.”®® A crisis is a moment of necessity to decide - to follow the path
of solidarity and goodness or to make things worse.”’

The sixth papal indication was a reference to the principle of the common good
linked to the virtue of charity.” It implies once again the necessity to opt for the par-
ticular good or the common good. The Christian response to the pandemic crises
is based on love — on the one hand it is about the love of God, on the other hand it is
about the creation of bonds between two or three persons, as well as in the broader

24 Onthe principle of solidarity: N.M. Ruman, Solidarnos¢ jako cnota moralna - postawq i zasadg
zycia ludzkiego wedtug mysli Jana Pawla II w percepcji wychowawczej, “Studia Pedagogiczne
(Kielce)” 23 (2014), pp. 73-93; J. Szulist, Zrédta solidarnosci na przyktadzie ,,Oredzia na Swia-
towy Dzieri Pokoju 2014” papieza Franciszka, “Studia Koszalinsko-Kotobrzeskie” (2014) 21,
pp. 283-296.

25 Francis, Catechesis: “Healing the world”: 5. Solidarity and the virtue of faith (2 September
2020), https://www.vatican.va/content/francesco/en/audiences/2020/documents/papa-franc-
esco_20200902_udienza-generale.html [accessed: 01.03.2023]. Here Francis recalled the medi-
eval didactic tale of the Tower of Babel syndrome. During the work of building it, no one dis-
paired at the death of slaves, but everyone complained when a single brick was wasted.

26 Ibidem.

27 A special expression of papal solidarity on the day the catechesis was delivered was an appeal
to participate in a universal day of prayer and fasting for Lebanon on 4 September 2020. This
country has been affected by the successive consequences of war and fighting. Cf. Francis,
Catechesis: “Healing the world”: 5. Solidarity and the virtue of faith. For more on solidarity
in an open society cf. A. Kobylinski, The Role of Solidarity in an Open Society, in: P. Ivanic,
M. Hetényi (eds.), Eurdpske kontexty interkultiirnej komunikdcie, Nitra 2009, pp. 139-148; idem,
Post-Communism, Liberalism and Solidarity in the Countries of Central and Eastern Europe
after 1989, “Seminare” 39 (2014) 8, pp. 105-115.

28 More on this principle: S. Fel, Dobro wspélne jako wartosé i zasada etyczno-spoteczna. Perspekt-
ywa katolickiej nauki spolecznej, “Zeszyty Naukowe KUL” 64 (2021) 1-2 (253-254), pp. 121-136.
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perspective of social and political relations. “A virus that does not recognize bar-
riers, borders, or cultural or political distinctions must be faced with a love without
barriers, borders or distinctions.” For this reason, the Pope recalled the words
of Saint Thomas Aquinas, who taught that enhancing and caring for the common
good is a duty of justice, and it applies to every citizen, not just Christians. This
also requires that the role of politics in social life be de-mythologised, so that it is
understood and practised anew as a space of prudent concern for the common good.

As a continuation of the idea of caring for the common home, Francis turned
his attention to helping the needy, the marginalised and the sick. A fundamental
social concern is the protection of the “common home,” i.e., Earth and every of its
creatures. The abuse of ecosystems has been identified as a grave sin, for which
the remedy is an attitude of contemplation, in contrast to an “unbalanced and
arrogant anthropocentrism.” Conversion is also to be concerned with the question
of ecology and the understanding of the value of work, which is not exploitation but
mission and concern for further growth. Contemplating beauty, in Francis’ optics,
has a disinterested character and leads people to a greater sensitivity to the world.
However, it cannot be reduced to looking at the world and nature “from the outside,”
for it is about seeing that we are part of the created world, “making us protagonists
and not mere spectators of an amorphous reality that is only to be exploited.”!
The fruit of such work can be wonder at the world and a caring attitude, close
to fraternity, opposing the destruction of creation.** Therefore, the postulate
of the future is a “revolution of care.”

Francis’ next, seventh, encouragement was based on the principle of subsidiarity in
the perspective of the virtue of hope.** The starting point is a correct understanding

29 Francis, Catechesis “Healing the world”: 6. Love and the common good (9 September 2020), https:/
www.vatican.va/content/francesco/en/audiences/2020/documents/papa-francesco_20200909_
udienza-generale.html [accessed: 01.03.2023].

30 Cf.idem, Catechesis “Healing the world”: 7. Care of the common home and contemplative dimen-
sion (16 September 2020), https://www.vatican.va/content/francesco/en/audiences/2020/docu-
ments/papa-francesco_20200916_udienza-generale.html [accessed: 01.03.2023].

31 Ibidem.

32 Toillustrate this point, the Pope quoted a Spanish saying: “God always forgives; we forgive some-
times; nature never forgives,” cf. Francis, Catechesis “Healing the world”: 7. Care of the common
home and contemplative dimension.

33 Ibidem.

34 More on this principle, e.g.: W. Luzynski, Elementy zasady pomocniczosci w encyklice Bene-
dykta XVI ,Caritas in veritate”, “Teologia i Cztowiek” 20 (2012), pp. 69-82; J. Ostheimer,
Lad spoteczny. Zasada pomocniczosci i jej znaczenie dla spoleczeristwa obywatelskiego, “Zeszyty
Naukowe KUL” 56 (2013) 1 (221), pp. 27-46; S. Fontana, Zasada pomocniczosci i obecno$¢ kato-
likéw w zyciu publicznym, “Spoleczenstwo” (2020) 2, pp. 185-193.
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of the need to share responsibility. The dangers in this matter, according to Francis,
are, on the one hand, the impossibility of expressing one’s faith because of perse-
cution and, on the other, when ethical and religious views are suppressed because
of political correctness. The Pope referred to the thought of his predecessor, Pius XI,
who, after the economic crisis of the late 1920s, showed the need for the proper
application of the principle of subsidiarity.”> The need for the application of this
principle was clearly revealed during the pandemic. On the one hand, “from above,”
public institutions had to support individuals, families and businesses to survive
the time of lockdown. On the other hand, however, “society’s leaders must respect
and promote the intermediate or lower levels. In fact, the contribution of indi-
viduals, of families, of associations, of businesses, of every intermediary body,
and even of the Church, is decisive.”® The principle of subsidiarity is therefore
expressed in discerning and then taking proper responsibility for the other and for
others. Its opposite are various forms of injustice, extractive activities in different
regions of the earth, failure to recognise and listen to the voices of indigenous
peoples in a given territory, taking sides with corporations and financial societies,
big pharmaceutical companies or others interested in making unfair money out
of pandemonium. The embodiment of the principle of subsidiarity is therefore
linked to the awakening of hope for the future by renewing ties and creating new
structures, which is also closely linked to the principle of solidarity. “To emerge
from the crisis does not mean to varnish over current situations so that they might
appear more just. No. To emerge from the crisis means to change, and true change
is done by everyone, all the persons that form a people.”*’

The last, concluding catechesis, was devoted by the Pope to a general reflec-
tion on the condition of society. The renewal of society after a pandemic cannot
simply be a return to a former normality that seemed sick and unjust. Francis
encouraged the building of a “normality of the Kingdom of God,” in which bread
is available to the needy, alms are given out of the need of the heart, and tenderness
leads to approaching, healing and sacrificing for fellow human beings. The Pope
furthermore made a diagnosis and prognosis about the sources and ways out
of the contemporary troubles of unjust development. The well-known theories in
economics about the “trickle-down effect” or the “glass of water theory” have not

35 Cf. Francis, Catechesis “Healing the world™ 8. Subsidiarity and virtue of hope (23 September
2020), https://www.vatican.va/content/francesco/en/audiences/2020/documents/papa-franc-
esco_20200923_udienza-generale.html [accessed: 01.03.2023].

36 Ibidem.
37 Ibidem.
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been successful in the past. The need is to build new forms of social life through
the necessity of work, the embodiment of care and generosity alluding to tenderness,
and the creation of a society of solidarity and justice, participatory and respectful
of diversity.*

3. The Economy of Francesco project

The papal intuitions on the Church’s social teaching contained in the 2020 Wed-
nesday catecheses found their practical continuation in 2022. At that time, Francis
participated in the completion of a three-day gathering of around 1,000 young
people called The Economy of Francesco, whose fundamental aim was to take
a step towards introducing Catholic social teaching into the economic world on
the basis of the encyclicals Laudato si’ and Fratelli tutti. This action was inspired
by the Pope’s letter of 1 May 2019 addressed to young economists and busi-
nessmen around the world. It called for a correction of current growth models
of societies to the extent that greater respect for the environment, care for life
and the family, striving for social equality, the dignity of workers and the rights
of future generations can be guaranteed. As in the story of St Francis, so today
it is necessary to rebuild a house in ruins, which is also the world of economy
and sustainable development.*

The youth meeting did not take place on the date indicated due to the pandemic,
but an online consultation was carried out and the conference in Assisi finally took
place on 24 September 2022, with the participation of Francis. The idea of a discussion
around “twelve villages” of themes was then born, which were also spaces for group
work: (1) Policies for Happiness; (2) Energy and Poverty; (3) Life and Life-styles;
(4) Business and Peace; (5) W4E: Women for Economy; (6) Business in Transition;
(7) Work and Care; (8) CO, and Inequalities; (9) Management and Gift; (10) Vocation
and Profit; (11) Agriculture and Justice; (12) Finance and Humanity.*® Villages are
often numerous intersections of paths and streets, places where people representing
different traditions and cultures meet. It is therefore a question of building spaces

38 Cf. Francis, Catechesis “Healing the world”: 9. Preparing the future together with Jesus who saves
and heals (30 September 2020), https://www.vatican.va/content/francesco/en/audiences/2020/
documents/papa-francesco_20200930_udienza-generale.html [accessed: 01.03.2023].

39 Cf. Francesco, Lettera per I'evento “Economy of Francesco” (Assisi, 26-28 marzo 2020), https://
www.vatican.va/content/francesco/it/letters/2019/documents/papa-francesco_20190501_gio-
vani-imprenditori.html [accessed: 01.03.2023].

40 Cf. K. Pietraszewski (ed.), Ekonomia Franciszka. Przewodnik po ekologii integralnej dla wspol-
not lokalnych, Warszawa 2021; The Economy of Francesco website: https://francescoeconomy.
org [accessed: 01.03.2023].
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of dialogue and new opportunities for communication, in order to better understand
and incorporate into social life the principles proper to it.*!

The Assisi meeting also resulted in the final document Patto di Assisi 2022, signed
by the Pope and by the young people, which is a declaration to build an economic
world based on the principles of Catholic social teaching.*> The Assisi project
shows how important and yet possible such an integral view of man is in relation
to an adequate anthropology and principles of social life.

4. Conclusions

As Luigino Bruni points out, Pope Francis’ first economic and social message is
contained in his name.*® For poverty has many forms and also concerns the world
of values, shaken by relativism and postmodernism. Coming from a reality mar-
ked by numerous economic problems, the Pope has become a visible promoter
of social values in the world. The time of the pandemic revealed the need, and
at the same time the necessity, for a deeper reflection on the changing reality,
so that the reconstruction of the world would take place in the spirit of healing
the wounds inflicted on man and all creation. This was the proposal made by
Francis during the 2020 Wednesday catecheses, when he returned to seven
principles of social teaching well-known in Catholic thought, in order to recall,
on their basis, the dignity of the person and the essence of concern for the common
good. A reference to this teaching is the project The Economy of Francesco, linked
to the youth meeting in Assisi and an explicit call for economic, social and political
structures to be networks of good connections and not just lucrative profits. Fran-
cis’ appeal confirms that Catholic social thought can play an important role in
a time of change of era.

Translated by Joanna Malczewska

41 Cf. A. Barattieri, Protagonists of Radical Changes Through Inclusive Processes. Comments on
the “Economy of Francesco”, “Rivista Internazionale di Scienze Sociali” (2021) 4, pp. 487-494;
T. Gabrieli, The (Implicit) Microeconomic Foundations of The Economy of Francesco, “Rivi-
sta Internazionale di Scienze Sociali” (2021) 4, pp. 471-486; G. Hale, Economy of Francesco:
From Initiative to Action, “Rivista Internazionale di Scienze Sociali” (2021) 4, pp. 495-500.

42 Cf. Il documento finale, “L’Osservatore Romano” 162 (2022) 219, pp. 3; Dichiarazione finale
di Assisi 2022, https://francescoeconomy.org/it/final-statement-eof-assisi-2022/ [accessed:
01.03.2023].

43 L. Bruni, Francesco, ieri e oggi. Il primo messaggio economico del Papa é nella scelta del nome,
“Donne Chiesa Mondo. Mensile dell’Osservatore Romano” (2022) 116, pp. 18-21.
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THE ROLE OF THE PRINCIPLES OF CATHOLIC SOCIAL TEACHING
IN BUILDING A POST-PANDEMIC WORLD BASED ON THE 2020 CATECHESES
OF POPE FRANCIS. AN OUTLINE OF THE ISSUE

Summary

Successive crises of the modern world open up new fields of reflection on the moral condition
of man. An important challenge at the beginning of the third millennium turned out to be
the coronavirus pandemic, which causes the COVID-19 disease. The main purpose of this article
is to analyse the Wednesday catecheses of Pope Francis, delivered in August and September 2020
under the collective title “Healing the world.” In them, the Pope raises the issue of the topicality
of Catholic social teaching and reminds us that building the world in the post-pandemic period
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should primarily take into account adequate anthropology and the dignity of every human
person. With reference to the traditional moral teaching, subsequent catechesis concerned
the updating of the following principles: the principle of the dignity of the person, the prin-
ciple of the common good, the principle of the preferential option for the poor, the principle
of the universal destination of goods, the principle of solidarity, the principle of subsidiarity
and the principle of care for the common home. In the papal texts, it is interesting to combine
these principles with the theological virtues of faith, hope and love, which reveals even more
the essence of the Christian life, expressed in the call to bring the fruits of love for the life
of the world. Francis’ idea of the need to refer to ethics in the assessment of public life is referred
to and extended by the project The Economy of Francesco, related to the meeting of young
people in Assisi, based on consultations in twelve “thematic villages,” and illustrating specific
examples how to combine faith, economics, ethics and social life. In this perspective, the social
teaching of the Church, cited by Francis, seems to be still valuable and up to date in terms of
a constructive proposal to renew the world.

Keywords: Francis, catechesis, Catholic social teaching, healing the world, social principles
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Zakaz czynienia idoli (Wj 20, 4; Pwt 5, 8)
i jego pOzniejsze reinterpretacje

A PROHIBITION AGAINST IDOLS (EXODUS 20:4; DEUTERONOMY 5:8)
AND ITS SUBSEQUENT REINTERPRETATIONS

Summary

The article deals with the prohibition against making worship images of “strange gods.”
The author points out that the prohibition first appeared as a short version in Deuteronomy
(De) 5:8a and thus constituted a full expression of the first commandment (De 5:7,9a). In this
version, its meaning was monolatric. Furthermore, another editor extended this short version
with the verse 8b. The priestly editing in Exodus (Ex) 20:4 split this pronouncement into two
nominal sentences (in De 5:8b: t*miind as apposition to pesel) and, at the same time, broadened
the scope of the prohibition to include potential figurative depictions of YHWH. In both rein-
terpretation versions, there was an additional shift in emphasis from monolatry to monotheism.
Subsequent interpretations from the period after the Babylonian exile prohibited idolatry of
an even more explicitly monotheistic character. First, by deprecating idols as useless gods
(Holiness Code), next by referring to the experience at Horeb (an auditory rather than a visual
way of manifestation of YHWH), further to the theology of creation (the lack of adequate
patterns within it), again to the faithfulness to the calling and selection (exodus), as well as to
the covenant (idolatry as a cause of the breaking of the latter) (De 4).

Keywords: Decalogue, idol, idolatry, aniconism, monolatry, monotheism

Wstep

W Piecioksiegu znajdujemy dwie wersje Dekalogu. Jedng laczy si¢ ze srodowiskiem
kaptanskim (Wj 20, 2-17: Synaj), a druga ze srodowiskiem deuteronomistycznym
(Pwt 5, 6-21: Moab). Wérdéd badaczy panuje wzgledny konsensus co do tego, ze oba
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srodowiska korzystaly z jakiej$ istniejacej juz pierwotnej wersji i przepracowaly ja
zgodnie ze swoimi zalozeniami teologicznymi. Dotarcie do tej pierwotnej wersji
(z niem. tzw. Ur-Dekalog) jest juz dzis raczej niemozliwe'. Analiza obu biblijnych
tekstow pozwala jednak z jednej strony sadzi¢, ze sSrodowisko deuteronomistyczne
z jego forma Dekalogu bylto chronologicznie pierwsze, a z drugiej, ze to jednak
autorzy kaptanscy, dodajac jedynie swoje poprawki i komentarze, zachowali wersje
bardziej surows i blizsza nieznanego nam juz pierwowzoru®. Zakaz ,czynienia
obrazéw” i oddawania im czci wyraznie jednak zostal umieszczony wtérnie
najpierw w wersji deuteronomistycznej (Pwt 5, 8-9), a potem - majac ja juz na
uwadze - po raz kolejny przepracowany ponownie w wersji kaptanskiej (Wj 20, 4-5).
O takiej kolejnosci $wiadczy¢ moze gramatyczna ,niezgrabnos¢” w Pwt 5, 8,
gdzie zwrot pesel kol-t*miind nie ma jeszcze koniunkeji w* (por. Wj 20, 4: pesel
wekol-t*miind)®. Moze to $wiadczy¢ o tym, ze w wersji deuteronomistycznej zostat
on wtoérnie dodany jako uzupelnienie do pierwszego przykazania (Pwt 5, 7b).
Wtracenie zakldca tu bowiem cigglos¢ logiczng pomiedzy w. 7 i w. 9. W pierwotnej
wersji chodzilo jedynie o zakaz czci ,,obcych bogow” (’élohim “dherim), a samo
przykazanie mialo charakter monolatryczny. Dodatek zakazujacy czynienia figu-
ratywnych przedstawien i podobizn stuzacych celom kultowym pojawit sie wiec
prawdopodobnie w wersji deuteronomistycznej (w formie status constructus) i zostal
potem wygladzony przez autora kaplanskiego, ktéry rozbil wypowiedz na dwa
zdania nominalne. Potem jednak, ponownie w kontekscie deuteronomistycznym,
znajdujemy najpelniejszy komentarz do niego (Pwt 4, 12.15-20.23.25). Powody,
dla ktérych ten zakaz byt pozniej intepretowany, oraz sposdb, w jaki to czyniono,
beda celem przeprowadzonej ponizej analizy.

1 Dyskusje na ten temat por. L. Perlitt, Deuteronomium 1-6, Biblischer Kommentar Altes Testa-
ment [dalej: BK] V. 1, Neukirchen 2013, s. 465-467.

2 Na ten temat szczegélowa dyskusje por. J. Lemanski, Prawo Pana krzepi Zycie (Ps 19,8a). Kilka
refleksji na temat istoty prawa i sprawiedliwosci w Stary Testamencie, Studia i Rozprawy [dalej:
SiR] 54, Szczecin 2019, s. 241-250.

3 Efektem dodania przez redaktoréw kaplanskich koniunkeji w* jest to, ze mamy teraz zaka-
zane dwie synonimiczne rzeczy: czynienia idoli oraz jakiejkolwiek figuratywnej ,podobizny”
Boga wzorowanej na bytach ze sfery stworzenia. Nie mamy pewno$ci, jakg emfaze chcial nada¢
zastosowanej koniunkgji autor biblijny. Z duzym prawdopodobienstwem jest to jednak $wia-
doma ,,korekta” w stosunku do Pwt 5, 8. Mamy zatem do czynienia z interpretacja wersji deu-
teronomistycznej, zakazujaca juz nie tylko tworzenia idoli, ale réwniez wszelkich form wizu-
alnych reprezentujacych Boga; por. T.B. Dozeman, Exodus, Eerdmans Critical Commentary
[dalej: ECC], Grand Rapids 2009, s. 484.
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1. Zakaz czynienia kultowych wyobrazen Boga/bogéw w Dekalogu

Jak zostalo to juz wspomniane, pierwotnie interesujacy nas zakaz czynienia kulto-
wych podobizn Boga/bogéw pojawil sie w deuteronomistycznej wersji Dekalogu.
Potem zostal on przepracowany ponownie przez autoréw kaplanskich. Jeszcze
pdzniej byt doprecyzowywany przez kolejne pokolenie autoréw biblijnych, odpo-
wiedzialnych za powstanie znanego nam dzi$ Piecioksiegu. W takiej tez kolejnosci
beda przebadane teksty dotyczace tego zakazu.

1.1. Dlaczego potrzebne bylo uzupelnienie Dekalogu o zakaz czynienia
»obrazow” (Pwt 5, 8)?

W Dekalogu z Moabu zakaz czynienia boskich podobizn obramowany jest zakazem
dotyczacym czci oddawanej obcym bogom (Pwt 5, 7.9a). Inaczej niz w pdzniejszej
wersji kaplanskiej, nie nalezy go tu traktowac jako odrebnego przykazania, lecz jako
dopowiedzenie i rozwiniecie zakazu czci obcych bogéw. By¢ moze w jego najbardziej
pierwotnej wersji chodzilo o krotki zakaz ,,nie bedziesz czynil sobie zadnej statuy
(pesel) kultowej” (w. 8a)*. W takiej formie zakaz ten stuzyt zachowaniu czystosci
kultu JHWH w Izraelu i stanowit uzupelnienie pierwszego przykazania dotyczacego
»obcych bogéw”. Samo stowo pesel oznacza obiekt kultowy wykonany z drewna,
kamienia lub metalu. Zwykle stosowane jest w kontekscie polemiki z figuratywnymi
formami kultu (idolatria). Powigzanie tego zakazu z ,obcymi bogami” ma wigc na
celu utrzymanie monolatrii ograniczonej do kultu samego tylko JHWH. W tym
sensie zakazane figury kultowe reprezentuja tu tylko i wylacznie inne, obce bostwa.
W takiej tez krétkiej formie, nawet w oderwaniu od dodatkowego zakazu oddawania
im czci, formutla z w. 8 moze ten zakaz zastepowac (por. Wj 20, 23; 34, 17; Kp1 19, 4;
26, 1; Pwt 27, 15).

Badacze w zasadzie zgadzajg si¢ dzis$ z tym, ze anikoniczny kult JHWH byl
mozliwy w Jerozolimie jeszcze przed wygnaniem babilonskim, co posrednio
potwierdza miniaturowa §wiatynia z przygranicznej twierdzy Arad (jedyne
pewne i typowo judzkie lokalne sanktuarium), ktdrej konstrukcja odzwierciedla
w pewnym sensie i potwierdza biblijny opis centralnej czesci $wigtyni Salomona
(1 Krl 6, 5.16.19.23.31: d°bir)°. Z drugiej strony, datowana na podobny czas (VIII wiek
przed Chr.) kupiecka osada Kuntillet ‘Ajrud, potozona na potudniowym krancu Judei,

4 E. Otto, Deuteronomium 4,44-11,32, Herders Theologischer Kommentar zum Alten Testament
[dalej: HThKAT], Freiburg-Basel-Wien 2012, s. 732.

5 Z.Herzog, The Fortress Mound at Tel Arad. An Interim Report, ,,Tel Aviv” 29 (2002) 1, s. 3-109.
Na ten temat por. tez J. Lemanski, JHWH i Jego masseba? Tel Arad i graniczny wyznacznik tery-
torium pod protektoratem Boga Izraela, ,Studia Koszalinsko-Kolobrzeskie” 29 (2022), s. 11-38.
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na terenie Negebu, dostarczyta archeologom teksty i rysunki niepozostawiajace
watpliwosci, ze rowniez w kulcie JHWH w tym okresie dopuszczane byly jakies
figuratywne Jego wyobrazenia, a sam kult odzwierciedlal jeszcze politeistyczne
myslenie i kananejskie wzorce®. Wéréd badaczy panuje réwniez konsensus co
do tego, ze JHWH pojawil sie w kontekscie syryjsko-kananejskiego panteonu
wtornie, ale jeszcze w okresie monarchii ,,zdotal si¢” z niego wyemancypowac
i go zdominowac¢ (Pwt 32, 8-9)’, az ostatecznie, w poZniejszym czasie, ten panteon
catkowicie wyrugowac (Ps 82)%. Przez dlugi czas jednak kult JHWH przejawial
wiele form zapozyczonych od innych bostw (solaryzacja, baalizacja), zwlaszcza od
Ela - gléwnego bdostwa w tym panteonie’. W tej krotkiej wersji prohibicji z deute-
ronomistycznego Dekalogu chodzilo zatem - do tej chwili - o wylacznos¢ kultu
JHWH w Izraelu, a nie o jego anikoniczng forme'.

Z duzym prawdopodobienstwem mozna stwierdzi¢, ze dopiero pdzniejszy
redaktor' uzupetnit te pierwotng, surowg wersje stowami ,,podobizny (tmiina)
tego, co jest u gory na niebie, i na ziemi nisko lub w wodzie pod ziemia” (w. 8b). Tego
rodzaju dopowiedzenie pozwala sadzi¢, ze autor tych stéw mogt juz mie¢ na uwadze
kaplanski opis stworzenia (Rdz 1). Cho¢ z drugiej strony taka tréjkondygnacyjna
struktura $wiata znana jest tez innym autorom biblijnym (Ps 33, 6-8; Hi 38: niebo -
wody - ziemia; Ps 139, 7; Ez 26, 20; 31, 14.16.18; 32, 18.20: niebo - ziemia - szeol)
i tozsama z semickimi wyobrazeniami, znanymi réwniez z Mezopotamii'?.

W kontekscie biblijnego zakazu czynienia boskich podobizn (por. Wj 20, 4;
Pwt 4, 12.15.16.23.25) stowo t*miind w obecnej strukturze semantycznej (bez w*)
przykazania z Pwt 5, 8 stanowi jedynie wyjasniajace uzupelnienie do stowa pesel.
Poza tym kontekstem rzeczownik ten wskazuje na widzialng forme, ksztatt czegos lub

6 Na ten temat szerzej por. J. Lemanski, Narodziny Izraela. Szkice historyczno-biblijne, Szcze-
cin 2021, s. 264-296.

7 Idem, JHWH i synowie Boga (Pwt 32,8-9) - slad tego, w jaki sposéb JHWH stat si¢ jedynym Bogiem
Izraela?, w: J. Krecidlo, B. Strzatkowska (red.), Dobrze jest dziekowaé Panu (Ps 92,2). Ksigega
Pamigtkowa dla W. Chrostowskiego z okazji 70. rocznicy urodzin, Warszawa 2021, s. 379-406.

8 Idem, Gods Doomed to Death. Psalm 82 a Testimony of the Birth of Monotheism, ,The Biblical
Annals” 12 (2022) 1, s. 5-28.

9  M.S. Smith, The Early History of God. Yahweh and the Other Deities in Ancient Israel, Grand
Rapids 1990; 22002.

10 Formuta ¢lohim “dherim powraca w Pwt jeszcze 17 razy (Pwt 6, 14; 7, 4; 8, 19; 11, 16.28; 13,
3.7.14; 17, 3; 18, 20; 28, 14.64; 29, 25; 30, 17; 31, 18.20). W wersji ,,z ich bostwami” (Pwt 7, 16.25;
12, 2.3.30bis.31bis; 20, 18) i ,bostwa ludéw/narodéw” (Pwt 6, 14; 13, 8; 29, 17) zawsze w kon-
tek$cie idolatrycznym.

11 E. Otto, Deuteronomium 4,44-11,32..., s. 733: ,,nachexilische Fortschreibung”.

12 Por. hasto ,kosmologia”, w: J. Black, A. Green (red.), Stownik mitologii Mezopotamii, ttum.
A. Reiche, Katowice 1998, s. 97-99.
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kogos (Lb 12, 8; Hi 4, 16"). Jego pierwotny sens zwigzany byl z atmosferg ,,krélew-
skiej” audiencji udzielanej przez JHWH w Jego $§wiatyni (Ps 17, 15; paralelny zwrot
»ukazac oblicze” w takim kontekscie pojawia si¢ jeszcze tylko raz w psatterzu; por.
Ps 11,7 vs. 2 Krl 25, 19; Jr 52, 25; Est 1, 14)". PoZniejsze zastosowanie tego leksemu
w kontekscie (kaplanskiej?) teologii stworzenia, z przywolaniem trzystopniowej
struktury tegoz stworzenia (niebo, ziemia, wody podziemia), stuzy juz jednak
podkresleniu nieporéwnywalnosci czegokolwiek w ramach stworzenia ze Stworca,
ktory jest wobec niego transcendentny (por. Rdz 1, 1)**. Ten temat rozwinigty zostat -
uwzgledniajac aktualng, kanoniczng kolejno$¢ — juz wezesniej (por. Pwt 4, 12-25).

W obecnym kontekscie pesel oznacza zatem obiekt kultowy wykonany przez
rzemieslnika, a stowo t*miind pelni w stosunku do niego role apozycji. Pozwala
poszerzy¢ zakaz (16™-ta‘dseh-I°ka) o czynienia widzialnej formy czegokolwiek. Uzy-
skany w ten sposob efekt totalnego wykluczenia jest potem poszerzony o dodanie
tréjkondygnacyjnej przestrzeni §wiata stworzonego jako potencjalnego zrédla
wzor6éw. Majac na uwadze, Ze sami autorzy kaptanscy musieli dokonac korekty tego
zwrotu, o wtorny charakter podejrzewaé mozna by zatem tylko te czes¢ przykazania,
w ktdrej wspomina sie te trojkondygnacyjng strukture. Z drugiej strony formula
kol- t*miina wydaje sie by¢ alternatywna wersja zwrotu t*miinat kol (por. Pwt 4,
16.23.25)". Samo t*miind w najstarszym rdzeniu Pwt 4 pojawia si¢ bowiem tylko
w w. 12 i uzyte jest tam w celu podkreslenia audytywnego, a nie wizualnego
charakteru doswiadczenia Boga na Horebie"”. To zatem dopiero kolejny redaktor
Pwt 4 podjal ponownie ten leksem, by stworzy¢ parenteze dla zakazu idolatrii'®.
W ten sposob pesel i t‘miind znalazly si¢ w relacji pozwalajacej dowies¢, ze ,brak
ksztaltu/formy” (Pwt 4, 15b) oznacza zdecydowane ,,nie” dla wszelkich form idoli
(Pwt 4, 16a), a w dalszej konsekwencji prowadzi do przesuniecia zainteresowania
z ogolnego zakazu idolatrii do tematu réznorodnosci form, w jakich moga wystapi¢
takie zakazane idole". Ta adaptacja pozwala zrozumie¢ analizowany tu problem.

13 W obu wypadkach termin t*miind pojawia si¢ w powigzaniu ze stowem mar’eh, ktore zwykle
bywa uwazane za pdzniejsza glose.

14 Na ten temat szerzej por. D. Bohler, Psalmen 1-50, HThKAT, Freiburg-Basel-Wien 2021,
s.297-298: ,,...im Umfeld des Bilderverbots (Dtn 4-5 und Ex 20) nicht ‘Umrisse’, sondern ‘Sicht-
barkeit’ meint” (s. 298).

15 E. Otto, Deuteronomium 4,44-11,32...,s. 734.

16 Ch. Dohmen, Das Bilderverbot. Seine Entstehung und seine Entwicklung im Alten Testament,
Bonner biblische Beitrage [dalej: BBB] 62, Frankfurt am Main 21987, s. 218-219.

17 D. Knapp, Deuteronomium 4. Literarische Analyse und theologische Interpretation, Gottinger
theologische Arbeiten [dalej: GThA] 35, Géttingen 1987, s. 31.

18 Ch. Dohmen, Das Bilderverbot...,s. 218.
19 Ibidem, s. 219.
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W Pwt 4 zwrot t*miinat kol pojawia si¢ wraz z negacja na koncu zdania (por.
Pwt 4, 23), a w przykazaniu jego zmieniona wersja przybiera forme¢ poszerzonego
zakazu: ,nie” dla idoli, ale rdwniez ,,nie” dla jakiejkolwiek ich formy inspirowanej
stworzeniami®’. Wniosek moze by¢ wiec taki, ze za ,,dopowiedzenie” z Pwt 5, 8b
odpowiada w istocie pdzniejszy redaktor, ale nie mozna jednoznacznie stwierdzic,
ze byl on tozsamy z redaktorem poszerzajacym pierwotna wersje Pwt 4.

Pierwotna intencja autora deuteronomistycznego dotyczyta zatem przede wszyst-
kim zakazu kultu obcych bogéw (w. 7), a zakaz fabrykowania figuratywnych
obiektow kultowych (pesel) byl mu podporzadkowany. To forma swoistej walki
o wylacznoé¢ kultu JHWH (monolatria), ale by¢ moze i o jego ,ortodoksyjna
czysto$¢” (tzw. polijahwizm) w koficowym okresie istnienia monarchii w Judzie.
Dopowiedzenie nadalo przykazaniu aspekty monoteistyczne. Eckart Otto* uwaza,
ze po wygnaniu problemy z samym kultem obcych bogéw nie byly juz tak duze,
a wiec staly sie tez mniej istotne. Niemniej, jak zobaczymy w kolejnych tekstach,
samo zagrozenie tego rodzaju wcale wraz z nowg sytuacja religijng po wygnaniu
babiloniskim nie mineto.

1.2. Dwa czy jedno przykazanie (Wj 20, 3-4)?

W przepracowanym przez samych autoréw kaplanskich Dekalogu forma ,,dru-
giego” przykazania, jak juz bylo wspominane, zostala stylistycznie wygladzona.
Zmienilo to jednak réwniez jego pierwotny sens. O ile pierwsze przykazanie w tej
wersji dotyczy ,,posiadania” (,nie bedziesz mial...”) obcych bogéw (Wj 20, 3),
o tyle drugie ,,tworzenia” idoli (Wj 20, 4; por. Wj 34, 17). Juz w tej réznicy widac,
ze pierwsze przykazanie ma szerszy zakres niz drugie. Kazdy moze posiadac jakie$
bdstwo, ale nie kazdy jest w stanie je wykonac. Istotna réznica pomiedzy pierwszym
i drugim przykazaniem dotyczy takze przedmiotu zakazu. W pierwszym chodzi
o ‘élohim (,bogowie”), a w drugim o tworzenie i uzywanie pesel (,figuratywne
obiekty kultowe™). Kogo reprezentuja te ostatnie? Wspominanych wczesniej ,,obcych
bogoéw”, czy tym razem podobizn samego JHWH? W tym drugim przypadku czgsto
mowi sie o anikonicznym kulcie Boga Izraela. Zdania w kwestii zakresu kaptanskiej
wersji s3 wyraznie podzielone. Wielu badaczy od dawna uwazalo, ze w przypadku
Wj 20, 4 mysle¢ nalezy, mimo wszystko, o pewnym rozwoju przykazania dotyczacego

20 Ibidem.

21 Takie utozsamienie, przyjmujac argumentacje C. Dohmena, wydaje si¢ postulowac E.J. Waschke,
t'mind, w: G.J. Botterweck et al. (red.), Theological Dictionary of the Old Testament, t. 15, Grand
Rapids 2006, s. 688-689.

22 E. Otto, Deuteronomium 4,44-11,32..., s. 734.
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tworzenia podobizn boskich: od pierwotnego, waskiego jego zakresu, dotyczacego
wylacznie idoli, po szerszy, zakazujacy tworzenia jakichkolwiek plastycznych
wyobrazen Boga®. W krotszej wersji z Pwt 5, 8 (por. tez 4, 16) t*miind mogto zatem
jeszcze oznaczaé nie samego idola, lecz forme wspominanego przedmiotu®. ,,Scisle
mowiac: ‘statua (pesel)’ oznacza obiekt materialny, a ‘obraz (tmiind)’ jego ksztalt™.

Mozna zalozy¢, ze drugie przykazanie w wersji kaptanskiej zakazuje juz jednak
réwniez tworzenia podobizn JHWH (por. Wj 32, 4-5), gdyz kult obcych bostw zostat
zakazany w pierwszym przykazaniu. Jest raczej malo prawdopodobne, aby autor
pierwszego przykazania zakazal posiadania obcych bostw i zapomnial o zakazaniu
fabrykowania ich podobizn. Stylistycznie i gramatycznie nie ma $ladu nagltego odcie-
cia jakiej$ cze$ci pierwszego przykazania®. Z drugiej strony nie mozna wykluczy¢,
ze w drugim przykazaniu chodzi jednak nadal o idole reprezentujace obce bdstwa,
a nie podobizny samego JHWH. W kolejnym wierszu czytamy ,,nie bedziesz oddawat
im czci [...]” (Wj 20, 5; por. Pwt 5, 9)¥. Czy zatem liczba mnoga ,,im” odnosi si¢ do
»obcych bogow”, a nie do rzeczownika pesel, ktory wystepuje w liczbie pojedyncze;j?
Tego nie mozna by¢ pewnym. Redaktor kaptanski, jak bylo to wspomniane wczesniej,
mial juz przed soba deuteronomistyczng wersj¢ Dekalogu i wygladzit ja stylistycz-
nie?®. Cho¢ w istocie teraz stowo pesel jest w liczbie pojedynczej, to ma znaczenie
kolektywne i obejmuje catg game podobizn, ktdrych inspiracje ich twércy mogliby

23 C. Dohmen, T. Sternberg (red.), Kein Bildnis machen. Kunst und Theologie im Gesprich,
Wiirzburg 1987; J. Gutman, No Graven Images: Studies in Art and the Hebrew Bible, New York
1971; R.S. Hendel, The Social Origins of the Aniconic Traditions, ,,Catholic Biblical Quarterly” 50
(1988), s. 365-382; T.N.D. Mettinger, No Graven Image? Israelite Aniconism in Its Ancient Near
Eastern Context, Coniectanea Biblica, Old Testament ser. [dalej: CBOT] 42, Stockholm 1995.

24 W.H.C. Propp, Exodus 19-40, AB 2A, New York 2006, s. 111 ze wskazaniem na komentarz Dill-
manna (1880).

25 Ibidem, s. 167.
26 V.P. Hamilton, Exodus. An Exegetical Commentary, Grand Rapids 2011, s. 329-330.

27 Kombinacja czasownikow ,klania¢ sie... stuzy¢” wystepuje gléwnie w tekstach deuterono-
mistycznych (por. Pwt 4, 19; 8, 19; 11, 16) oraz w Historii Deuteronomistycznej (Joz 23, 7.16;
Sdz 2, 19; 1 K1l 9, 6; 2 Krl 17, 35; por. tez Jr 13,10; 25, 6) i odnosi si¢ zawsze do kultu ,,obcych
bogow” (Pwt 4, 19: cial niebieskich). Niemniej w Wj 20, 4 liczba mnoga moze oznaczaé zaréwno
»obcych bogdw” z w. 3, jak i réznych podobizn reprezentujacych samego tylko JHWH. Za ta
druga mozliwoscig opowiada si¢ m.in. T.N.D. Mettinger, Israelite Aniconism: Developments
and Origins, w: K. van der Toorn (red.), The Image and the Book: Iconic Cults, Aniconism, and
the Rise of Book Religion in Israel and the Ancient Near East, Contributions to Biblical Exegesis
and Theology [dalej: CBET] 21, Leuven 1997, s. 173-204, zwt. s. 176.

28 Redaktor kaptanski nie musi by¢ tu tozsamy z autorem kaptanskim odpowiedzialnym za
tzw. Grundschrift-P, do ktorego przynalezalo m.in. opowiadanie o stworzeniu (Rdz 1). Jako taki
mogt on, podobnie jak redaktor odpowiedzialny za dopowiedzenie w Pwt 5, 8b, inspirowac si¢
Rdz 1, dokonujac jednoczesnie korekty sposobu, w jaki do tego tekstu odwotal si¢ jego deute-
ronomistyczny poprzednik.
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czerpac z ,tego, co jest wysoko na niebie [...], nisko na ziemi [...], w wodach pod
ziemia” (Wj 20, 4b). Ta - wspominana juz - trzykondygnacyjna struktura $wiata
obejmuje takze wszelkie rodzaje wzorcow (t*miind) mozliwych do odnalezienia
w obrebie stworzenia. Istnieje zatem mozliwos¢, ze w. 5 odnosi si¢ teraz do obu
przykazan. Wtedy nalezy zalozy¢, ze oba przykazania (pierwsze i drugie) uleglty
tuzji. Znamy z tradycji takie sumaryczne rozumienie ww. 3-6 i traktowanie ich jak
jedno przykazanie: formuta generalna (w. 3) i jej uszczegélowienie (ww. 4.5-6)%.
Decydujace o wlasciwej interpretacji moze by¢ odwotanie si¢ do ,,zazdrosci” Boga
w dalszych wierszach (ww. 5b-6; por. Pwt 5, 9b-10)*. Zwrot ‘el ganna’ wyraza
emocjonalng reakcje i ma swoje zakorzenienie w kontekscie mifosci i matzenstwa.
Tak reaguje m.in. maz podejrzewajacy swoja zone o cudzoldstwo (por. Lb 5, 14:
rii*h qin’d: ,duch zazdrosci”). Malzenstwo i zwigzane z nim cudzotéstwo to czesty
obraz przymierza przywotywany przez prorokdw w kontekscie kultu bogéw innych
niz JHWH (por. Oz 2, 7.10-13).

Argumenty za szerokim potraktowaniem zakazu czynienia idoli (ww. 4-5a) sa
rézne. Takie rozumienie pozwala przede wszystkim wyjasnic¢ nierozwigzywalny
dylemat dotyczacy zakresu tego zakazu®. W istocie stownictwo uzyte w jego sfor-
mulowaniu jest bardzo ogélne (por. w. 4) w poréwnaniu z innymi odsfonami tego
tematu w Piecioksiegu®?. Gdzie indziej obiekty zakazane sg pelniej zdefiniowane
w zakresie materiatu (Wj 20, 23: zloto lub srebro), sposobu wykonania (Wj 34, 17;
Kpt 19, 4; Pwt 27, 15: odlanie z metalu) lub formy (Kpt 26, 1: kamienne stele).
Przez takie sformulowania, jakie znajdujemy w Dekalogu, drugie przykazanie
staje si¢ bardziej ogdlna forma zakazu idolatrii i doskonale wpasowuje si¢ w kate-
goryczny sposob formutowania innych przykazan®. Obejmuje sobg najszerszy
mozliwy zakres zakazu czynienia i czczenia idoli reprezentujacych czy to obcych
bogéw, czy samego JHWH.

Sugerowane przez wspdlczesnych badaczy rozréznienie pomiedzy wyobraze-
niami JHWH oraz innych bdstw, w praktyce mogto by¢ obce autorom Dekalogu.
Wyznawca JHWH mogl bowiem postrzegaé wizerunek JHWH tak samo, jak

29 J. Lemanski, Ksigga Wyjscia, Nowy Komentarz Biblijny. ST II [dalej: NKB.ST II], Czgsto-
chowa 2009, s. 422-423.

30 T.Hiebert, Theophany in the Old Testament, w: D.N. Freedman (red.), The Anchor Bible Dictio-
nary, t. 6, New York 1992, s. 505-511, zwtl. s. 510.

31 T.E. Fretheim, Exodus, Louisville 1991, s. 225-227; P.D. Miller, The Ten Commandments. Inter-
pretation, Resources for the Use of Scripture in the Church, Louisville 2009, s. 48.

32 M. Weinfeld, Deuteronomy I1-11, Anchor Bible [dalej: AB] 5, New York 1991, s. 291.
33 Ibidem.



Zakaz czynienia idoli (Wj 20, 4; Pwt 5, 8) i jego poZniejsze reinterpretacje 105

postrzegal wizerunki innych bostw?*. Autorzy biblijni nie odrézniali mentalnie
pomiedzy kultem obcych béstw, kultem ich podobizn i kultem JHWH z uzyciem
obrazéw®. Dobrze wida¢ to w przypadku niejasnosci w kwestii komu ostatecznie
poswiecony byt kult ztotego cielca na Synaju (Wj 32, 1-6, zwl. ww. 1.4)*. Doko-
nane przez autoréw kaptanskich powigzanie pierwszego i drugiego przykazania
wydaje si¢ zatem oczywistym i jasnym w przekazie, ogélnym zakazem uzywania
idoli w kulcie sprawowanym w Izraelu (por. Sdz 17, 3).

Warto odnotowac jednak jeszcze jedno znaczenie tego zakazu. Figuratywne
podobizny bogdéw zawieraly w sobie pewne atrybuty przypisywane tym bostwom.
Ich rolg nie bylo jednak opisanie czy ukazanie rzeczywistego wygladu bostwa,
lecz umozliwienie mu zamanifestowania si¢ przed czcicielami®”. Wsrdd elit odpo-
wiedzialnych za kult nie tyle zatem wierzono w to, ze posag bostwa jest bogiem,
ile w to, ze bdg jest w nim i poprzez niego obecny. Dokonywaniu takiego transferu
bdstwa z nieba na ziemie stuzyly specjalne ceremoniaty, znane z Egiptu i Mezopo-
tamii*®. To subtelne rozréznienie, oczywiste dla klasy kaptanskiej, niekoniecznie
mogto by¢ jednak takim dla zwyktych uczestnikéw kultu®, ktérzy w czczonym
przez siebie posagu czesto widzieli mimo wszystko realne bostwo.

Dla Izraelitow Bog jest jednak transcendentnym Stwoérca (por. Rdz 1, 1) i nic
w stworzonej przez Niego naturze nie moze go adekwatnie reprezentowac*’. Zakaz
tworzenia Jego podobizn czy w ogole podobizn jakiegokolwiek bostwa wyraza wiec
troske o wlasciwe rozumienia natury Boga Izraela. Jest On Bogiem, ktéry moéwi,
odczuwa, dziata i, jako taki, objawia sie nie tylko w naturze, ale i w historii. Mate-
rialne idole tymczasem zatrzymuja Go w czasie i w jednym konkretnym punkcie
przestrzeni*'. Niewykluczone zatem, ze zakaz mial poczatkowo na celu réwniez
stworzenie bariery przeciwko tendencjom do synkretyzmu religijnego.

34 T.D. Alexander, Exodus, Apollos Old Testament Commentary [dalej: AOTC], London-Dovners
Grove 2017, s. 402.

35 E.M. Curtis, Idol, Idolatry, w: D.N. Freedman (red.), The Anchor Bible Dictionary, t. 3,
New York 1992, s. 376-381, zwtl. s. 379.

36 T.D. Alexander, Exodus..., s. 402.
37 E.M. Curtis, Idol, Idolatry...,s. 377.

38 C.L. McDowell, The Image of God in the Garden of Eden. The Creation of Humankind in Gene-
sis 2:5-3,24 in Light of mis pi pit and wpt-r Rituals of Mesopotamia and Ancient Egypt, Siphrut
15, Winona Lake 2015.

39 T.D. Alexander, Exodus..., s. 403 ze wskazaniem na G.E. Wright (1944).
40 M. Weinfeld, Deuteronomy 1-11...,s. 292.
41 T.E. Fretheim, Exodus..., s. 226.
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Inny problem dotyczy zakresu zakazu czynienia kultowych wyobrazen. Ogra-
nicza si¢ on tylko do $wiatyni, czy obejmuje takze przedmioty kultu uzywane
prywatnie? Kaplanskie dopowiedzenie z w. 4b wydaje si¢ mie¢ charakter totalny,
cho¢ nie oznacza to, Ze do konca jest jednoznaczne w tej kwestii. Niemniej pewnym
jest, ze zakaz dotyczy wylacznie sfery kultu, a $cislej rzecz ujmujac, kultowych idoli.

2. Dlaczego potrzebne byly kolejne reinterpretacje?

Kolejne dopowiedzenia do zakazu czynienia podobizn Boga znajdujemy odpowied-
nio w tekstach postkaptanskich i postdeuteronomistycznych. Potrzeba pdzniejszej
reinterpretacji zakazu czynienia idoli wynikala z coraz mocniej akcentowanego
monoteizmu i anikonizmu w kulcie JHWH. Zmieniala si¢ réwniez koncepcja
swietosci, ktdra nie ograniczata sie juz wytacznie do obiektéw sakralnych w obrebie
$wiatyni, lecz obejmowala takze sfere codziennego zycia*’.

2.1. Kodeks Swie;tos’ci: idole nie s3 bogami (Kpt 19, 4; 26, 1)

Pierwsze (w porzadku kanonicznym) interpretacje drugiego przykazania z Dekalogu
pojawiaja sie w tzw. Kodeksie Swietosci. Chodzi o nazwe, ktéra odnosi si¢ bardziej
do okreslonego kompleksu literackiego niz rzeczywistego zbioru prawa. Jak dowo-
dza najnowsze badania, nigdy zresztg tekst ten nie istnial samodzielnie. Nazwe
zawdziecza on zawartej w nim koncepcji §wietosci rozlewajacej si¢ na caly Izrael
ikazdego Izraelite z osobna; $wietosci, ktdra nie zamyka sie tylko w obrebie $wigtyni,
ale obecna jest takze w Zyciu codziennym. Autorzy tego kompleksu nie tylko prze-
pracowuja pod tym katem dawne przepisy prawa deuteronomistycznego, ale znaja
réwniez dobrze narracje i legislacje pochodzaca od autorow kaplanskich. Autorzy
odpowiedzialni zatem za t¢ czes¢ Ksiegi Kaptanskiej byli aktywni po wygnaniu
i prawdopodobnie po inauguracji odbudowanej juz swiatyni*’. Dla interesujacego
nas zagadnienia, a wigc reinterpretacji pierwszych dwoch przykazan Dekalogu,
wazne sg dwie zawarte w tym tekscie wypowiedzi (Kpt 19, 4; 26, 1).

Jak pisze Thomas Hieke** we wprowadzeniu do Kpt 19, ,,zauwazalna jest [w tym
rozdziale] bliskos¢ niektérych przepiséw do Dekalogu z Synaju (Wj 20; Pwt 5)”.
Badacze od dawna wigc probowali doszukac sie tu tych podobienstw i je odtworzy¢®.

42 Naten temat J. Lemanski, Swigty Izraela i Jego swigty lud. Kilka uwag o starotestamentalnej ‘teo-
logii weielenia’ Boga Izraela, w: E. Sienkiewicz (red.), O Kosciele Jezusa Chrystusa dzisiaj. Ksiega
pamigtkowa dedykowana Ksiedzu Doktorowi Wojciechowi Wojtowiczowi, Koszalin-Poznan 2020,
s. 203-219.

43 Omowienie calej dyskusji wraz z literatura tematu por. J. Lemanski, Prawo Pana..., s. 111-114.

44 T.Hieke, Levitikus 16-27, HThKAT, Freiburg-Basel-Wien: Herder 2014, s. 706.

45 Przyklady por. J. Milgrom, Leviticus 17-22, AB 5A, New York 2000, s. 1600.
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Wigkszos¢ z nich, jak podsumowuje wspomniany autor, byta jednak wymuszona.
Nie ulega watpliwosci, ze autor biblijny znat Dekalog, ale zarazem chcial przekaza¢
swoim czytelnikom przestanie, ze sam Dekalog to jeszcze za malo. Zycie codzienne
jest o wiele bardziej zlozone, a $wietos¢ wymaga od nich o wiele wiecej zaangazo-
wania niz tylko przestrzeganie podstawowych standardow*.

W Kpt 19, 4 odniesienia do przykazania dotyczacego kultu ,,obcych bogow”
sg jednak pewne (por. Wj 20, 3-4; Pwt 5, 7). Odbija si¢ w tej wypowiedzi réwniez
kwestia drugiego przykazania, zwigzanego z zakazem fabrykowania jakichkolwiek
boskich podobizn.

Nie zwracajcie sie (pnh) ku bozkom (ha’élilim) i bogdéw odlanych z metalu (we’lohé masseka)
sobie nie czyncie (‘sh). Ja, JHWH, jestem waszym Bogiem. (Kpt 19, 4)

Stowa te majg wyraznie monoteistyczny wydzwiek. Odniesienie do pierwszego
przykazania ma tu tez wyraznie przesmiewczy charakter. Deprecjonujace okre-
slenie ,,obcych bogéw” mianem ha’élilim, sugeruje nawet, ze nie sa oni bogami.
Uwzgledniajgc inne jezyki semickie, stowo to mogloby wyraza¢ sens ,,stabi” lub
»bezuzyteczni”. W jezyku hebrajskim czesto wystepuje ono w kontekscie obiektow
kultowych wykonanych przez rzemieslnikow. Poprzez asonans ze stowami ‘¢l6him,
elim i z negacja ‘al moze by¢ ttumaczone albo jako ,,nic/nico$¢”, albo jako ,,nie-
-bogowie, bozki”. W kazdym razie ironiczny i deprecjonujacy wydzwigk tego okresle-
nia jest wyrazny”. Majac na uwadze pierwsze przykazanie z Dekalogu, przytoczone
okreslenie odnosi si¢ teraz do ,,innych bogow” (¢lohim “Gharim), o ktérych tam
mowa. Autor biblijny w pewnym sensie chce tu powiedzie¢ swoim czytelnikom,
ze naruszajac pierwsze przykazanie, zwracajg si¢ do bozkdéw, ktdrzy nie s3 bogami
i w istocie w ogoéle nie istnieja*® (por. Pwt 31, 16-20). W konsekwencji deklaracja
tego typu oznacza wyrazne przejscie od monolatrii do monoteizmu (por. Ps 82)%.

Druga cz¢s¢ wypowiedzi wyklucza jednak czynienie sobie odlanych z metalu po-
dobizn samego JHWH, czy odnosi si¢ raczej do wczesniejszej deklaracji i oznacza
podobizny wspomnianych bozkéw? Sama historia biblijna, jak réwniez archeologia
potwierdzaja, ze takie zagrozenia zwigzane z figuratywnym przedstawianiem JHWH
istnialo w Izraelu czaséw monarchii. Wystarczy wspomnie¢ o ,zlotym cielcu”
(Wj 32; 34, 17). Po wygnaniu kult byl juz jednak anikoniczny i scentralizowany

46 'T. Hieke, Levitikus 16-27...,s. 707.

47 ].M. Hadley, ‘¢lil, w: W.A. VanGemeren (red.), New Dictionary of Old Testament Theology and
Exegesis, t. 1, Carlisle 1997, s. 411.

48 Ch. Nihan, The Holiness Code Between D and P. Some Comments on the Function and Signifi-
cance of Leviticus 17-26 in the Composition of the Torah, Gottinen 2004, s. 97.

49 'T. Hieke, Levitikus 16-27...,s. 714.
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w Jerozolimie (por. jednak Elefantyna; Leontopolis)*. Majac na uwadze to, ze autor
biblijny faczy teraz jednak owych bogéw odlanych z metalu z bozkami, mozna oba
pojecia potraktowac jako synonimiczne. Zakaz dotyczy zatem idolatrii zwigzanej
z kultem obcych bogow.

W przypadku drugiej z interesujacych nas wypowiedzi cala perykopa Kpt 26
uznawana jest za jednolity tekst przynalezny do Kodeksu Swietoéci. Patrzac na
niego pod katem zawartej w nim mysli teologicznej, nietrudno zauwazy¢, ze jest
w niej obecna synteza koncepcji kaplanskiej (obietnica) i deuteronomistycznej
(przymierze pomiedzy JHWH i Izraelem oraz obopdlne zobowigzania). Obie
poddane zostaja jednak pewnej korekcie. Tekst jest wiec pdzniejszy niz szkota
kaplanska®. Poczatkowy fragment tego rozdziatu (Kpt 26, 1-5) zawiera wezwanie
(w. 3) do przestrzegania przykazan (ww. 1-2: zakaz czynienia podobizn i odda-
wania im czci + szabat; por. odwrotne zestawienie w Kpt 19, 3-4) w zamian za
blogostawienstwo (ww. 4-5: udane plony). Wazny dla badanej tu kwestii jest wiersz
pierwszy, w ktérym czytamy:

Nie bedziecie czynili (Sh) sobie bozkow (¢lilim), ani posagow (pesel), ani steli (masséeba)
nie bedziecie sobie wznosili (gwm), kamiennych rzezb (eben maskkit) nie ustawicie (ntn)
w waszym kraju, aby oddawac im poktlon, poniewaz Ja, JHWH jestem waszym Bogiem.
(Kpt 26, 1)

Tym razem mowa jest nie o ,,zwracaniu sie ku” (tak Kpt 19, 4a), ale o ,,czynieniu”
sobie ‘¢lilim. Stowem pesel postuzyli sie réwniez autorzy Dekalogu (Wj 20, 4; Pwt 5, 8;
por. tez Pwt 4, 16.23.25; 27, 15). Idac sladem wypowiedzi z Kpt 19, 4, chodzi-
toby zatem o posagi wykonane, odlane z metalu. Ale réwnie dobrze mianem
tym okresli¢ mozna takze posagi z drewna, pokryte potem jakim§ szlachetnym
metalem. W kazdym razie oba uzyte dotychczas pojecia nie musza by¢ w pelni
synonimiczne, a ich akumulacja stuzy wykluczeniu wszelkich figuratywnych
obiektow kultowych. Potwierdzaja to kolejne dwa uzyte tu okreslenia. Massébd to
zaokraglona na gorze lub zakonczona szpicem kamienna tablica. Jak pokazuje arche-
ologia, mogta by¢ gladka, zawiera¢ jakis napis i/lub rysunek, np. wzniesione rece*.
Instalacje te mogty stuzy¢ upamietnianiu wydarzen, miejsc lub oséb, ale miaty
takze zastosowanie kultowe, pigtnowane w wielu tekstach biblijnych. Izraelici
mieli nie tylko obali¢ juz istniejace stele (por. Wj 23, 24; 34, 13; Pwt 7, 15; 12, 3),

50 M. Gorg, Elephantine, w: Neues Bibel-Lexikon [dalej: NBL], t. 1, s. 512-513; B. Lang, Leontopo-
lis, w: NBL, t. 2, s. 621.

51 T. Hieke, Levitikus 16-27..., s. 1059-1060.

52 A. Reichert, Massebe, w: K. Galling (red.), Biblisches Reallexikon, Tiibingen 1977, s. 206-209,
zwt. s. 208.
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ale przede wszystkim sami ich nie wznosi¢ (por. Rdz 28, 18-22). Zwrot eben maskkit
jest trudniejszy do zrozumienia. Drugi czlon dwa razy pojawia si¢ samodzielnie
(Lb 33, 52; Ez 8, 12) i ma bardzo ogdlny sens: posag, rzezba. W obecnym miejscu
zaklada si¢ wykonanie z kamienia. Moze wiec chodzi¢ o kamien z ptaskorzezba®,
relief wykonany na kamieniu (czasem ze srebra; por. Prz 25, 11)**. Hieke™ sugeruje,
ze dalsza czgs¢ wypowiedzi ,,aby si¢ klania¢ (prostratio) na” + sufiks zaimkowy
3. os. liczby pojedynczej moze wskazywaé, ze chodzi tym razem o ,,bildlisch
gestaltete Steinfussboden (mozaika?)”. Sam jednak przyznaje potem, ze koncowy
zwrot stosowany jest tez bardziej ogdlnie, jako wyraz modlitwy, oddawania czci
(por. Wj 32, 8 — w odniesieniu do zlotego cielca). Chodzi wiec, najogélniej rzecz
ujmujac, o nagromadzenie poje¢, ktore razem majg wykluczy¢ jakiekolwiek sposoby
iformy czynienia figuratywnych obiektow kultowych. Podobnie jak w poprzedniej
wypowiedzi, akcentowany jest tu monoteistyczny punkt widzenia, a wszelkie iko-
niczne instalacje kultowe (drugie przykazanie) sg traktowane jako nieracjonalne
przejawy balwochwalstwa naruszajace wylacznos¢ kultu JHWH w Izraelu (pierwsze
przykazanie).

2.2. Nie czyni¢ obrazéw na wzdr stworzen (Pwt 4, 15-20)

Perykopa Pwt 4 skfada si¢ z cze$ci gléwnej (ww. 9-39) i obramowania (ww. 1-8.40).
Charakteryzuje ja zmienno$¢ wypowiedzi formutowanych raz w 2. os. liczby
pojedynczej, a raz w 2. os. liczby mnogiej. Ta zmienno$¢ (niem. Numeruswechsel)
bywa czasem wykorzystywana jako argument w krytyce literackiej. Réwnie czesto
wykazuje si¢ jednak takze, Ze moze by¢ ona elementem specyficznej retoryki i zalozen
teologicznych, ktdre ja uzasadniajg*®. Kontekst calej perykopy jest wyraznie powy-
gnaniowy, a tematyka, sfownictwo i syntaksy z ww. 3-40 bliskie tekstom kapfanskim
Piecioksiegu. Fragment z ww. 16b-19 stanowi niemal cytat z Rdz 1, 14-27%. Z tego
wzgledu Pwt 4 uwazane jest za postkaptanski rozdzial umieszczony w kontekscie
deuteronomistycznym?. Sporna jest tylko jednos¢ literacka calej perykopy i kwestia

53 Tak L.Koehler, W. Baumgartner, J.J. Stamm (red.), Wielki stownik hebrajsko-polski i aramejsko-
-polski Starego Testamentu, t. 1-2, Prymasowska Seria Biblijna, Warszawa 2008 (= KBL),
tut. 1,s.603.

54 Tak Clines D.J.A. (red.), The Dictionary of Clasical Hebrew, t. 1-8, Sheffield 1993-2011 (= DCH),
tut. 5,s. 504.

55 T. Hieke, Levitikus 16-27..., s. 1063.

56 E. Otto, Deuteronomium 4,44-11,32..., s. 528-532.

57 M.A. Fishbane, Biblical Interpretation in Ancient Israel, Oxford 1985, s. 321-322.

58 K. Schmid, Literaturgeschichte des Alten Testaments. Eine Einfiithrung, Darmstadt 2014, s. 170.
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potencjalnej obecnosci w niej przedkaptanskiej warstwy literackiej*. Niemniej
nietrudno jest zauwazy¢, ze o ile autorzy deuteronomistyczni ostrzegali tylko przed
kultem obcych béstw, o tyle autor/zy rozdzialu 4, w duchu tzw. Deuteroizajasza,
przejawiajg juz wyraznie monoteistyczny punkt widzenia (ww. 32-40) i wzmacniaja
polemike wobec figuratywnych przedstawien JHWH®. Jako calo$¢ rozdzial ten pre-
zentuje z jednej strony wiele cech jednolitej jednostki literackiej, a z drugiej zarazem
cechy tekstu, ktory byt jednak literacko i teologicznie rozbudowywany®'. Lothar
Perlitt®, analizujac krytycznie m.in. propozycje stopniowego i punktowego posze-
rzania tekstu Pwt 4, jaka przedstawit Timo Veijola®, ostatecznie, mimo podwazenia
niektérych rozwigzan zaproponowanych przez Veijole, z samym takim sposobem
wyjasnienia wzrostu perykopy si¢ zgadza. Zauwaza tez, ze przyjecie tego zalozenia
ulatwia zrozumienie tematu zwigzanego z zakazem wykonywania podobizn Boga,
ktéry rozwijany jest w samym sercu rozdziatu 4 (Pwt 4, 12.15-20.[21-22]23.25).

2.2.1. Kaplanska teologia stworzenia jako punkt odniesienia

Wspomnielismy juz, ze ww. 16b-19 uzna¢ mozna za cytat z Rdz 1, 14-27. Jezyk
z tego kaplanskiego tekstu jest w nich niewatpliwie obecny (w. 16b = Rdz 1, 27;
ww. 17-18 =Rdz 1, 20-26; w. 19 = Rdz 1, 14-19). Poszerzenie zatem tematu Zwigzanego
zzakazem ,czynienia obrazéw” dokonuje si¢ tu poprzez odwolanie do kaplanskiej
teologii stworzenia®. Z drugiej strony takie podobienistwa sa do odnalezienia réwniez
wwypowiedziach tzw. Deuteroizajasza (por. 1z 40, 12-26; 44, 6-20; 45, 18-21; 46, 5-11).
W tym wypadku jednak wyrazne s3 roznice w stylu wypowiedzi®®. Wiersz 19b z kolei
faczy ten kaptanski fragment wypowiedzi z deuteronomistycznym kontekstem
poprzez nawigzanie do Pwt 17, 3. Cata wypowiedz pochodzi zatem z okresu po
wygnaniu babilonskim i stanowi reinterpretacje zakazu ,,czynienia obrazéw” oparta
na wykorzystaniu i przeformulowaniu argumentéw zaczerpnietych z tekstow P i D.
Potwierdza to rowniez kontekst blizszy. Wiersz 23 podejmuje bowiem temat

59 W. Dietrich etal. (red.), Die Entstehung des Alten Testaments, Theologische Wissenshaft [dalej:
ThW] 1, Stuttgart 2014, s. 162-163.

60 Ibidem, s. 163.

61 Argumenty przywolywane przez przedstawicieli obu opcji wraz z literatura dobrze prezentuje
m.in. R.D. Nelson, Deuteronomy, Old Testament Library [dalej: OTL], Louisville-London 2002,
5. 61-63.

62 L. Perlitt, Deuteronomium 1-6..., s. 295-302, odno$nie do wspomnianej propozycji zwl. s.297-298.

63 T. Veijola, Das 5 Buch Mose. Deuteronomium. Kapitel 1,1-16,17, Das Alte Testament Deutsch
[dalej: ATD] 8,1, Gottingen 2004, s. 98-99.

64 M.A. Fishbane, Biblical Interpretation..., s. 322.
65 E. Otto, Deuteronomium 1,1-4,43, HThKAT, Freiburg-Basel-Wien 2012, s. 534.
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z ww. 16b-19a, tworzac pareneze¢ do zakazu ,,czynienia obrazéw” poprzez nawig-
zanie do przymierza. Temat z w. 19, poprzez gre stow (Igh; hlg), pojawia si¢ z kolei
w w. 20 (Igh), gdzie rowniez znajduje si¢ aluzja do formuly przymierza. Takie
polaczenie w Pigcioksiegu charakterystyczne jest tylko dla tekstow kaptanskich
i postkaptanskich (por. Wj 6, 7). Wiersz 15 z kolei podejmuje na nowo temat
objawienia na Horebie (por. w. 12), podczas ktérego Izraelici styszeli jedynie
glos Boga, ale nie wiedzieli zadnej Jego postaci/ksztaltu (t*mind). W Starym
Testamencie zakaz wykonywania kultowych figur (pesel) zasadniczo wpisany
jest w religijng polemike z obcymi kultami. Chodzi zatem w tych przypadkach
o pojecie o charakterze religijnym, a nie artystycznym®. W analizowanym obec-
nie miejscu chodzi tymczasem wyraznie o zakaz czynienia kultowych podobizn/
wyobrazen JHWH, co wynika z odwolania si¢ do objawienia na Horebie (w. 15b).
Fakt, ze takie podobizny byly wykonywane, potwierdza takze archeologia — uwaza
Eckart Otto®, polemizujac z innymi badaczami (Norbert Lohfink; Moshe Weinfeld),
ktorzy chcg widzie¢ tu jedynie zakaz dotyczacy podobizn obcych bogéw (por. rowniez
same teksty biblijne: Sdz 17, 4; 18, 17-18; 1 Krl 12, 28-29). Rzecz raczej nie dotyczy
jednak polemiki z jakims$ figuratywnym wyobrazeniem JHWH w $wiatyni jero-
zolimskiej (por. Ps 17, 15). W istocie autor tej ,nowelizacji” zaklada tu odniesienie
do ,,obcych bogéw” i ,,zakazu czynienia podobizn” z Dekalogu, ale jednocze$nie
przekonujac, ze ci bogowie w istocie nie istnieja. W tym celu wymienia wszystkie
mozliwe przestrzenie w ramach stworzenia i wszystkie obecne w nim istoty Zywe.
Gromadzi tez wszystkie znane sobie leksemy powiazane z figuratywnym kultem.
W ten sposob rozbudowuje przykazanie z Dekalogu, ktore w jego opinii jest za
kroétkie i tym samym malo precyzyjne®.

2.2.2. Analiza egzegetyczna (Pwt 4, 15-20.23-25)

Wspomniane juz obramowanie (ww. 1-8.40) obejmuje dwie zasadnicze sekcje
tematyczne. Pierwsza to retrospekcja dokonana przez Mojzesza (ww. 9-22), a druga
to jego mowa prorocka (ww. 23-39). Obie mozna dodatkowo podzieli¢ na mniejsze

66 Ibidem.
67 Ch. Dohmen, Das Bilderverbot..., s. 46-47.

68 E. Otto, Deuteronomium 1,1-4,43..., s. 563. Podobnie jak Otto, interpretuja ten zakaz takze
inni badacze, por. A.D.H. Mayes, Deuteronomy, The New Century Bible Commentary [dalej:
NCBC], Grand Rapids 1991, s. 153; F. Hartenstein, Die unvergleichlische ‘Gestalt’ JHWHs. Isra-
els geschichte mit den Bildern im Licht von Dtn 4,1-40, w: B. Janowski, N. Zchomelidse (red.),
Die Sichtbarkeit des Unsichtsbaren. Zur Korrelation von Text und Bild im Wirkungskreis der Bibel,
Stuttgart 2003, s. 48-77, zwl. s. 68.

69 E. Otto, Deuteronomium 1,1-4,43..., s. 563.
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jednostki (odpowiednio: ww. 9-14: Horeb; ww. 15-20 + ww. 21-22: zakaz czynienie
boskich podobizn i wtracenie na temat losu Mojzesza oraz ww. 23-29: zapowiedz
kary; ww. 30-39: zapowiedZ wybawienia)’®. Ostatnie trzy wiersze (ww. 23-25),
ktére maja zosta¢ przeanalizowane, nalezg zatem do drugiej, gldwnej jednostki
tematycznej. Zasadnicza cze$¢ (ww. 15-20) jest natomiast koncowym fragmentem
wywodu na pierwszy z gtéwnych tematéw i zarazem stanowi centralny element
calej perykopy. Peter C. Craigie’ okresla ten fragment stowami ,,a detailed warning
against the dangers of idolatry”. W tle wypowiedzi stoi Dekalog, o ktérym bedzie
mowa w Pwt 5, a zwlaszcza pierwsze dwa jego przykazania (ww. 7-10). Po ich
przywolaniu nastepuje szczegdtowa lista potencjalnych wzorcéw mogacych stuzy¢
za inspiracj¢ do tworzenia idoli, a postawe zakazu tworzy do$§wiadczenie uzyskane
na Horebie. Izraelici styszeli tam glos Boga, ale nie widzieli jego wygladu.

2.2.2.1. Izrael nie widzial t*‘mtinA JHWH na Horebie (w. 15)

»Strzezcie si¢ (bardzo)” (§mr) to powtdrzenie wezwania z w. 9, ktore formalnie ozna-
cza poczatek nowej jednostki literackiej. Zamiast formy imperativus (por. ww. 9.23)
pojawia sie teraz forma perfectum, ktéra pelni jednak mimo wszystko funkcje
imperativus. Formalng kontynuacje dla tego ostrzezenia znajdujemy jednak dopiero
w w. 16a”. Stowa z w. 15b stanowig zatem wtracenie. Podejmuje si¢ w nim temat
zw. 12. Tym samym autor biblijny faczy tu tematyke z ww. 9-14 (sposob objawienia si¢
JHWH na Horebie) z tematem z ww. 15-20 (zakaz czynienia obiektow kultowych).
Tworzy przy tym ,,mozaike” zlozong ze zwrotéow stosowanych w ww. 9.10.1273.
Pozwala to domniemywag, ze autor w. 15b mogltby by¢ tozsamy z autorem ww. 9-14,
gdyz kolejne wypowiedzi w sposéb zasadniczy réznig sie pod wzgledem tematyki
i stownictwa od poprzedzajacych je wierszy. To odwotanie si¢ do wydarzen, ktére
mialy miejsce na Horebie, jest - mimo wszystko — konieczne jako kluczowy argu-
ment w uzasadnieniu anikonicznego kultu JHWH. Tym samym w. 15b laczy ze
soba dwa tematy (audytywny sposob objawienia sie JHWH na Horebie i teologie
stworzenia). Leksem kol-t*miind ,,wszelki ksztalt/posta¢” pojawia sie tylko w Pwt 4
i mozna sadzi¢, ze autor tej wypowiedzi podjat go z Dekalogu (Wj 20, 4; Pwt 5, 8)™.

70 Taki podzial proponuje E. Otto, Deuteronomium 1,1-4,43..., s. 532, jednak ww. 21-22 uzna¢
nalezy za konicows ,,dygresje” pozwalajaca na przejécie pomiedzy gléownymi tematami.

71 P.C. Craigie, The Book of Deuteronomy, The New International Commentary on the Old Testa-
ment [dalej: NICOT], Grand Rapids 1976, s. 134.

72 L. Perlitt, Deuteronomium 1-6..., s. 326.

73 G. Braulik, Die Mittel deuteronomischer Rhetorik : erhoben aus Deuteronomium 4,1-40,
Analecta Biblica [dalej: AnBib] 68, Rome 1978 (diss. z roku 1973), s. 41-42.

74 Tak L. Perlitt, Deuteronomium 1-6..., s. 327.
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Z drugiej strony, jak juz wczesniej zauwazylismy, w Dekalogu réwniez moze on
by¢ wtorny.

Objawienie na Horebie dokonalo sie bez ukazania jakiegokolwiek konkretnego
wygladu JHWH. W tle tej deklaracji stoi mezopotamski sposob rozumienia boskosci.
W otoczeniu Izraela nie brakowalo figuratywnych, antropo- i zoomorficznych idoli”.
»Ubdstwianiu” idoli stuzyly - wspomniane juz - specjalne rytualne procedury,
podczas ktorych bostwo stopniowo przejmowato reprezentujaca je figure wykonang
przez rzemie$lnikow i — jak wierzono - bylo potem w niej realnie obecne i aktywne.
Bog Izraela jest jednak inny. Objawit sie na Horebie jako Osoba, ktéra przemawia,
ale nie ukazuje swojego wygladu. Do$wiadczenie z Horebu stanowi zatem podsta-
wowy argument za tym, ze wszelkie ikoniczne formy kultu JHWH sg niewtasciwe.

2.2.2.2. Bog nie jest podobny do czlowieka (w. 16)

Syntaktycznie w. 16a stanowi kontynuacje w. 15a. Zarazem jednak stanowi tez
konsekwencje argumentéw z ww. 12b.15b (Izrael nie widzial zadnej postaci JHWH).
Zaczynajacy sie teraz komentarz do zakazu czynienia kultowych podobizn
JHWH (ww. 16-18) uzna¢ mozna za rdzen calego rozdzialu, gdyz w. 16a znajduje
swoje odbicie w ww. 23b.25b, tematyka za$ i stownictwo z ww. 16b-18 juz nie™.
Autor biblijny gromadzi tu wiele stéw zwigzanych z ikonolatrig, tworzac z nich
tancuch synonimoéw w formie status constructus’”. Mamy tu zatem takie okreslenia,
jak pesel, t'muina, (kol-) semel, tabnit.

Na liscie zakazanych ,,obrazéw” znajdujemy najpierw dwa omawiane juz stowa:
pesel — oznaczajace ,wyobrazenie bostwa rzezbione w drewnie lub wykuwane
zkamienia, p6zniej odlewane z metalu””* i t*miind - ,,forma, postac [...], nie wskazuje
na konkretny ksztatlt, lecz odnosi do formy jako wygladu bez sugestii dotyczacych
konkretnego konturu””. Do nich autor biblijny dodaje teraz kolejne dwa.

Okreélenie semel oznacza konkretne, figuratywne wyobrazenie bostwa, jak obec-
nie (por. Ez 8, 3.5). Wystepuje jeszcze tylko w jezyku fenickim, gdzie stanowi

75 Przyktady por. P. Craigie, The Book of Deuteronomy..., s. 135-136.
76 Ibidem.
77 M. Weinfeld, Deuteronomy 1-11..., s. 205.

78 KBL, t.2, 37. Rzeczownik szczegdlnie czesto pojawia si¢ w tekstach tzw. Deuteroizajasza, w pole-
mice z kultem obcych bdstw (por. Iz 40, 19.20; 42, 17; 44, 9.10.15.17; 45, 20; 48, 5). W tekstach
deuteronomistycznych (Pwt 4, 16.23.25; 5, 8; 27, 15) zawsze pojawia si¢ w formutach zakazu
razem z czasownikiem ‘sh; por. Ch. Dohmen, psl, w: G.J. Botterweck et al. (red.), Theological
Dictionary of the Old Testament, t. 12, Grand Rapids 2003, s. 30-38.

79 KBL, t.2,s.672.
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okreslenie posagu®®. W 2 Krl 21, 7 mowa jest o obiekcie kultowym (pesel), wyobra-
zeniu Aszery, ktore krol Manasses zainstalowal w §wiatyni jerozolimskiej, okreslo-
nym potem mianem semel w 2 Krn 33, 7.15. W kontekscie deuteronomistycznym
stowo to pojawia si¢ tylko w tym jednym miejscu i moze by¢ tu tylko okresleniem
specyfikujacym poprzedzajace je stowo pesel. Stad ttumaczenie ,,podobizna”
(BT; BE), ,,posag” (BWP) lub ,,obraz béstwa” (BSP) sg tylko prébg oddania ogélnego
sensu tego stowa (por. gr. eikon LXX; eidolon Aquilla).

Stowo tabnit oznacza konstrukcje, ksztalt, projekt, plan, kopi¢, podobienstwo,
model, wzorzec, obraz, przedstawienie®. Leksem ma zatem bardzo szerokie pole
semantyczne i jest ogolnym okresleniem majacym podstawowy sens ,model lub
projekt czegos (juz) zbudowanego” (por. Wj 25, 8-9.40: niebianiski model namiotu-
-$wigtyni; 1 Krn 28, 11-12: szkic, plan)®*. Bywa jednak stosowany w kontekscie
wykonywania boskich podobizn (Ps 106, 19-21: cielec wykonany u stép Horebu).
Nie determinuje rodzaju materiatu, z ktérego mozna je wykona¢. Poza odlewem
z metalu réwnie dobrze moze oznacza¢ co$ wyrzezbionego z drewna (Iz 44, 13).
Nie okresla tez konkretnej postaci. W przywotanych powyzej przykladach to
odpowiednio cielec i czlowiek.

Cala seria podporzadkowana jest zakazowi sformulowanemu na podstawie
dwdch czasownikéw. Jeden jest abstrakcyjny (s4¢ hifil), a drugi konkretny (‘sh gal:
»czyni¢, wykonywac”). Rdzen czasownikowy sht w koniugacji hifil ma sens ,,rujno-
wad, niszczy¢ [...], zgladzi¢, wytepic™. Czesto odnosi si¢ do konkretnych dzialan,
jak zniszczenia miasta (Rdz 18, 28), kraju (2 Krl 18, 25) lub ludu (9, 26). Tym razem
jednak przyjmuje rzadki, abstrakcyjny sens (niem. innerlich transitiv) (Pwt 4, 16.25;
31,29;1z 11, 9) — ,,psuc, postepowac niegodziwie™**
nie determinuje materialu, z ktdrego si¢ korzysta. Seria zoomorficznych przyktadow,
o ktérych mowa bedzie za chwile (ww. 17-18), poprzedza jednak najpierw przyktad
antropomorficzny (w. 16b). Faktem jest, Ze autorzy biblijni cz¢sto méwig o Bogu
w sposob antropomorficzny. Czytamy wiec nieraz o Jego oczach, rece, stopach, nosie
czy twarzy. To zarazem Bog, ktory mowi, chodzi, jezdzi, schodzi, wstepuje. Czy taki
styl wypowiedzi oznacza jednak, ze mozna Go przedstawia¢ w ludzkiej postaci?

. Drugi rdzen czasownikowy (‘sh)

80 Ibidem, t. 1, s. 712. Por. tez Ch. Dohmen, Heisst semel ‘Bild, Statue?, ,,Zeitschrift fir die altte-
stamentlische Wissenschaft” 96 (1984), s. 263-266.

81 KBL,t.2,s. 627. Rzeczownik pochodzi od rdzenia czasownikowego bnh - ,budowa¢” (jak ak. tab-
nitu od bani).

82 R.C.Van Leeuwen, Form, Image, w: W.A. VanGemeren (red.), New Dictionary of Old Testament
Theology and Exegesis, t. 1, Carlisle 1997, s. 643-648, zwl. s. 645.

83 KBL,t. 2, 463.
84 L. Perlitt, Deuteronomium 1-6..., s. 327.
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Zastosowany teraz zwrot zakar "6 n°qgébd pochodzi, podobnie zreszta jak przyklady
zoomorficzne, z kaplanskiej teologii stworzenia (Rdz 1, 26-27; 6, 19; 7, 3.9.16). Cho-
dzi o rozréznienie plciowe: egzemplarz meski i zenski®>. W swoim oryginalnym
osadzeniu para stéw potaczona byta jednak poprzez waw copulativum, a obecnie
stowem ,,lub”. Zmiana - jak fatwo si¢ domysle¢ — wynika z odmiennego kontekstu.
Tym razem chodzi nie o podkreslenie dwuplciowej natury cztowieka, lecz o dwa
warianty figuratywnego wzorca (postaé¢ bostwa moze by¢ meska lub zenska).
To nowa, dokonana na potrzeby aktualnego kontekstu, interpretacja Rdz 1, ktéra
bedzie miala swoja kontynuacje w kolejnych dwoch wierszach. Zmieniona jest
takze kolejnos¢ sekwencji. Seria wymienianych podobizn wiedzie od ziemskich
przyktadéw (antropo- i zoomorficznych; ww. 16b-17) po niebianskie (w. 19). Efek-
tem tej ,haggadycznej adaptacji”®® jest retoryczne powigzanie idolatrii z teologia
stworzenia. W konsekwencji autor biblijny deklaruje w ten sposob, ze JHWH nie
objawia si¢ w swoich stworzeniach i nie nalezy w zadnym z nich szuka¢ ,wzorcéw”,
aby go figuratywnie przedstawi¢. W religii egipskiej czy mezopotamskiej bostwa
byly ucielesniane w taki sposob i reprezentujacym je idolom oddawano boska
cze$¢. Autor biblijny zaczyna wyliczaé teraz calg game stworzen (za Rdz 1, 14-27)
dlatego, by taka mozliwos¢ wykluczy¢. Nowe, w stosunku do mysli teologicznej
autorow kaptanskich®, jest stwierdzenie, ze nawet czlowiek nie moze by¢ wzorcem
imago Dei. Autorzy kaptanscy, co prawda, tez rozumieli te role czlowieka wylacznie
w sensie reprezentatywnym i funkcjonalnym, a nie jako fizyczne podobienstwo,
ale teraz interpretator ich wypowiedzi wyklucza réowniez i takg mozliwos¢.

2.2.2.3. Bdg nie jest podobny do innych stworzen (ww. 17-18)

Stownictwo zainspirowane jest nadal jezykiem z kaptanskiego opisu stworzenia.
Tym razem przywotana jest jednak lista roznych zwierzat. Wspomniane sg trzy prze-
strzenie: niebo, ziemia i podziemie (por. Pwt5,8;por.Rz 1, 23) oraz cztery typy zwie-
rzat (w. 17: zwierzeta ladowe, ptaki) oraz stworzenia pelzajace i ryby (w. 18). W ten
sposob podaje sie mozliwie jak najpelniejszg liste zakazanych wzorcow. Rzeczownik
bchéma ma znaczenie ogdlne ,zwierzeta, bydlo” (por. Pwt 2, 35; 3, 7) i reprezentuje
ssaki zyjace na ziemi (badres). Zwrot sippor kanaf dser ta‘if — ,skrzydlate ptaki,
ktére fruwaja [...]” brzmi troche dziwnie (inny wariant: Rdz 1, 21: kol-‘6f kanaf;

85 J. Lemanski, Czfowiek jako mezczyzna i kobieta. Fundamenty antropologii biblijnej, ich Zrédta
i konsekwencje, ,Verbum Vitae” 39 (2021) 1, s. 97-118, zwl. s. 105-106.

86 M.A. Fishbane, Biblical Interpretation..., s. 322.

87 Na ten temat por. J. Lemanski, ,Imago Dei”. W poszukiwaniu Zrédet i znaczenia pewnej biblij-
nej koncepcji antropologicznej, w: T. Maziarka (red.), Powstanie czlowieka w ujeciu interdyscy-
plinarnym, Krakéw 2019, s. 121-154.



116 Janusz Lemanski

por. tez Rdz 7, 14; Ez 17, 23; 39, 4.17). Nie ma ptakow bez skrzydel. Jednak ten
atrybut wlasciwy jest takze niektérym bytom niebianskim (por. Wj 25, 20; Ez 1,
8.24). Wazne jest zatem precyzyjne stwierdzenie i okreslenie wlasciwej przestrzeni,
do ktérej si¢ ono odnosi, gdyz dookreslenie przestrzenne bassamajim jest niepre-
cyzyjne. Zaimek b wskazuje generalnie na ,,obszar, wewnatrz ktérego co$ istnieje
lub si¢ dzieje™. Mozna go zatem zrozumie¢ zardwno w sensie ,,w niebie”, jak i ,na
niebie”. Bardziej wyraziste i zgodne z rzeczywisto$cig bytoby zastosowanie zaimka
tahat — ,pod (niebem)”, ktory zawsze okresla cos, co jest ponizej czegos lub kogos
innego®. Z perspektywy patrzacego do gory starozytnego autora moglo si¢ jednak
wydawac, ze ptaki fruwajg na niebie. Stowo romes (qal participium activum) —
»(stworzenia), ktore petzaja” (w. 18a), jest charakterystyczne dla jezyka kaptanskiego,
ale juz nie dla tekstow deuteronomistycznych. Przestrzen tym razem okreslona jest
jako baddamad. Chodzi jedynie o ,poetycki” wariant dla stosowanego wcze$niej
stowa ‘eres®®. Pewng trudnos¢ stanowi tu natomiast zwrot mittahat la’ares (w. 18b).
Ryby (kol-daga) ptywaja w wodzie, ktora jest na ziemi, a nie pod ziemig. Mozna
myslec¢ tu o t*hom — ,otchtan wod” (Rdz 7, 11; Ez 31, 4). Lothar Perlitt® krytycznie
odnosi si¢ jednak do tej propozycji. Nie daje zarazem jednak zadnego wyjasnienia.
Fakt, ze wyraznie chodzi o ryby, w istocie wyklucza jednak mysl o jakichkolwiek
mitycznych monstrach. Juz w samym kaptanskim opisie stworzenia zostalty one
zreszty zdemitologizowane (por. Rdz 1, 21a). Autorowi chodzi by¢ moze o wskazanie
pewnego extremum w przestrzeni stworzonej przez Boga. Efekt retoryczny jest wiec
taki, ze w zadnym jej zakatku nie istniejg adekwatne wzorce (tabnit) pozwalajace
stworzy¢ odwzorowanie boskiej postaci.

2.2.2.4. Ciala niebieskie nie reprezentuja Boga (w. 19)

Wprowadzenie tipen (por. w. 16a) sugeruje, Ze mamy teraz do czynienia z dopo-
wiedzeniem (niem. Fortschreibung). Nastepuje jednak zarazem zmiana z liczby
mnogiej na pojedyncza. Zalozenie zatem, ze w. 19 byt oryginalng kontynuacja
w. 16a, a ww. 16b-18 zostaly dopisane pozniej”?, jest wiec raczej malo prawdopo-
dobne. W ww. 16-18 tematem sg zrobione przez ludzi idole. Obecnie chodzi o kult

88 KBL,t. 1,s. 101.

89 Ibidem,t. 2, s. 654.

90 L. Perlitt, Deuteronomium 1-6...,s. 329.
91 Ibidem.

92 Tak D. Knapp, Deuteronomium 4..., s. 71. Krytycznie o tym L. Perlitt, Deuteronomium I-6...,
s. 329-330.
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cial niebieskich. Nastepuje zatem przesuniecie od tego, czego Izrael nie widzial na
Horebie, do tego, co widzi na niebie®.

Przypisanie ww. 19-20 temu samemu redaktorowi’* réwniez byloby trudne
do wyjasnienia, gdyz w w. 20 ponownie powraca liczba mnoga, a préba ,,psy-
chologicznego” rozréznienia (indywidualizacja w ramach kultu cial niebieskich;
kolektywizacja, gdy chodzi o obowigzujace w nim zasady ogdlne) nie znajduje
potwierdzenia ani w Dekalogu, ani w praktyce kultowej. Niemniej ideowo oba
wiersze faczy troska o wylacznos¢ kultu JHWH w Izraelu. Jeden temat zatem to
anikoniczny kult JHWH (ww. 15-18.23.25), a drugi to kwestia monolatrii i akcent
polozony na przynalezno$¢ (w sferze religii i kultu) Izraela do JHWH (w. 19-20).
Co laczy w obecnym kontekscie oba tematy? W jednym i drugim przypadku opisane
w nich zachowania sg balwochwalstwem®. Autor ww. 16-18 poszerzyl i sprecy-
zowal pierwsze i drugie przykazanie z Dekalogu, podejmujgc temat z Pwt 17, 3.
Nie byl juz jednak zainteresowany kwestia ,,obcych bogdéw” (zwrot jest nieobecny
w Pwt 4). Pominal zatem obecny tam watek cial niebieskich. W rozwazanym miejscu
kwestia ta zostaje wiec podjeta, a ich lista uszczegdtowiona. Oznacza to, ze temat
nadal byl aktualny, a dylematy nie zostaly rozwiazane. Pigkno cial niebieskich
zawsze zachwycalo ludzi starozytnego Bliskiego Wschodu. Byto opiewane w poezji
(por. Ps 8, 4; Hi 25, 5), a same ciala ubdstwiane. Niemniej dla autoréw biblijnych byty
one tylko elementami stworzenia (Rdz 1, 14-18; Ps 19, 5b-7; 104, 19; 136, 8-9; 148, 3;
Hi 31, 26-27; Jr 31, 35; por. tez ,,zastepy niebieskie” w Ps 33, 6; 1z 45, 12). Podziw
dla nich powinien prowadzi¢ nie do ich kultu, lecz do ich Stwoércy (tak Ps 8;
por. Mdr 13, 1-9). W dziejach Izraela jednak nie zawsze tak bylo (por. 2 Krl 23, 11;
Ez 8, 16b: kult stonca; Sof 1, 5; 2 Krl 17, 16; 21, 3.5; 23, 4: kult zastepéw/wojska
niebieskiego) i problem niewatpliwie istniat (por. Pwt 17, 3; Jr 7, 18; 8, 2; 19, 13;
44, 17-19.25; Ez 8, 16)*°. W Judzie dominujacy wydaje sie zwlaszcza kult stonca,
praktykowany jeszcze na krétko przed wygnaniem babilonskim (2 Krl 23, 5; 23, 11;
Ez 8, 16; 1z 45, 12)”". Po liscie cial niebieskich (w. 19ab: stonce, ksiezyc, gwiazdy?®)

93 R.D. Nelson, Deuteronomy..., s. 67.

94 C. Steuernagel, Das Deuteronomium. Handkommentar zum Alten Testament, Gottingen 21923,
s. 67.

95 L. Perlitt, Deuteronomium 1-6..., s. 330.

96 H. Speckermann, Juda unter Assur in der sargonidenzeit, FRLANT 129, G6ttingen 1982) s. 86-88,
221-225; F. Lelli, Stars, w: K. van der Toorn, B. Becking, PW. van der Horst (red.), Dictionary
of Deities and Demons in the Bible, Leiden-Grand Rapids 1999, s. 809-815.

97 Ibidem, s. 87. Por. tez M.S. Smith, The Early History..., s. 148-153.

98 Przyklady bostw czczonych pod postaciami cial niebieskich w Egipcie i Kanaanie por.
P. Craigie, The Book of Deuteronomy..., s. 137 przypis 15.
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dopowiedzenie kol s°ba’ hassamajim ,,wszelkiego/cale wojsko niebieskie” (w. 19¢)
wydaje sie zbedne. W Pwt 17, 3 oznacza on same tylko gwiazdy, ktore tu zostaly
juz wymienione wcze$niej. Dla pdznego redaktora zatem zwrot ten ma sens pod-
sumowujacy (niem. zusammenfassende Begriff)*®. W ten sposdb nawiazuje on
do kolejnej wypowiedzi kaptanskiej: ,,I zostaly ukonczone niebo oraz ziemia,
i wszystkie ich zastepy (wkol-scbaam)” (Rdz 2, 1). W wizji Micheasza ben Jimla
(1 Krl 22, 19) oznacza on juz byty niebianskie z otoczenia JHWH. Sugestia, ze kult
cial niebieskich praktykowany w Asyrii mégl by¢ narzucony Judzie w czasach
Sargona'®, jest trudna do dowiedzenia, cho¢ wtedy w istocie mog} stac sie bardziej
popularny. Same tendencje tego rodzaju, jak wskazujg artefakty (gtéwnie pieczecie
z epoki zelaza)'”, byly doé¢ silne. Niektdre praktyki wynikaly jednak z naturalnych
kontaktow i nie musialy by¢ narzucane silg. Niemniej post- lub péznodeuterono-
mistyczny tekst, jakim jest Pwt 4, 19, wskazuje, ze kult tego rodzaju praktykowany
byl réwniez w okresie po wygnaniu babilonskim (VI w. przed Chr.) i réwnie
dobrze jego popularno$¢ mogta nasili¢ si¢ wraz z kontaktami z okresu dominacji
babilonskiej. Zaréwno deuteronomista (por. Pwt 17, 2-3), jak i autor kaptanski
(por. Rdz 1, 14-19) przekonywali, ze ciala niebieskie nie majg same z siebie boskiej
natury. Wypowiedz deuteronomisty mogta wigzac si¢ z proba oczyszczenia kultu
w czasach Jozjasza (622/21 przed Chr.). Autor kaptanski stwierdzil natomiast, ze sg
one jedynie elementami stworzenia. Reprezentujg chwale Boga Stwoércy, ale Nim
nie s3. Powygnaniowy redaktor w. 19 taczy obecnie oba przekonania, wystepujac
przeciwko odradzajgcym sie — jak mozna si¢ domyslac - tendencjom do astralizacji
kultu w jego czasach'®.

Zastosowany w drugiej czesci wypowiedzi (w. 19b) czasownik ndh nifal - ,,by¢
zblagkanym” (por. Pwt 22, 1), ,,rozproszonym” (Jr 40, 12), przyjmuje w obecnym
miejscu sens ,,dac¢ sie zwie$¢™'. Wskazuje to, ze zagrozenie nadal jest aktualne.
Izraelici poprzez kulty cial niebieskich moga dac sie zwies¢ (por. Pwt 13, 11: falszywi
prorocy), w sensie oddali¢ si¢ przez nie od JHWH (por. 2 Krl 17, 31; por. w takim
samym sensie jeszcze Pwt 30, 17). Obserwacja cial niebieskich i zachwyt nad nimi
stanowi podstawe pokusy i zagrozenie przekroczenia pierwszego przykazania
z Dekalogu (tak w. 19a). W obecnym miejscu nastepuje przejscie do tresci drugiego

99 L. Perlitt, Deuteronomium 1-6..., s. 331.
100 Tak H. Speckermann, Juda..., s. 223.

101 O. Keel, Ch. Uehlinger, Gottinnen, Gotter und Gottersymbole. Neue Erkenntnisse zur Religions-
geschichte Kanaans und Israel aufgrund bislang unerschlossener ikonographischer Quellen,
Quaestiones Disputatae [dalej: QD] 134, Freiburg-Breisgau 1992, s. 340-355, 361-369.

102 Szerzej na ten temat w: E. Otto, Deuteronomium 1,1-4,43..., s. 565-566.
103 KBL, t. 1, s. 633.
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przykazania (w. 19b). Swiadczy o tym zakaz ,klaniania si¢/oddawania czci” (sth
Hitpael) i ,,stuzenia” (‘bd qal) im, co w praktyce oznaczaloby zarazem takze
zlamanie pierwszego z przykazan (por. Pwt 5, 7.9; Pwt 8, 1; 11, 16; 17, 3; 29, 25).
Koncowa wypowiedz przesuwa jednak zarazem cigzar argumentacji z monolatrii
na monoteizm. Czasownik hlg qal - ,dzieli¢, mie¢ swéj udzial w” tym razem
(z zaimkiem [* = accusativus) ma sens ,wyznaczy¢/przydzielic” (por. Pwt 29, 25;
Ne 13, 13)**i odnosi si¢ do wszystkich ,,narodéw pod calym niebem”. Chodzi o ,.ciata
niebieskie” zw. 19a. JHWH ,,przydzielil” je tym narodom, ale nie Izraelowi. Bog Izra-
ela ukazany jest tu jako Bég wszystkich ludéw na ziemi (por. Pwt 32, 8 LXX)'.
W konsekwencji wspomniane ,,ciala” rozumiane sg tu jako bogowie czczeni
przez inne narody za przyzwoleniem JHWH. Takie same praktyki w Izraelu sg
jednak niedopuszczalne (por. Pwt 29, 25). Bog Izraela jawi si¢ tu zarazem jako
jedyny prawdziwy Bog, ktéry wybral sobie Izraelitéw na wlasnos¢ (por. Pwt 4, 20)
i oczekuje od nich wiernosci (Pwt 29, 24). Autor biblijny nie uzasadnia tym samym
ani nie uprawomocnia tzw. ,religii naturalnych”. Ostrzega przed nimi jedynie
Izraelitow, wskazujgc tego rodzaju praktyki religijne jako ztamanie pierwszego
przykazania'®. Wymowny jest w zwigzku z tym zwrot ,,twoj Bog”, ktory odnosi sie
tu do Izraela, a nie do innych narodéw. Im Bdg pozwolil oglada¢ niebo pelne
»cial niebieskich”, a one potraktowaly je jako swoich bogéw. Izraelici maja jed-
nak co$ ponadto. Prawdziwy Bég i wladca tych narodéw do nich przemoéwit
i objawil sie im na Horebie.

2.2.2.5. Dlaczego Izrael jest ludem JHWH? (w. 20)

Wiersz 20 jest kontynuacja i zarazem stanowi antyteze wobec w. 19b. Chodzi
prawdopodobnie o pézniejsze dopowiedzenie'””. Nastepuje przejscie od 1. os. liczby
pojedynczej do 2. os. liczby mnogiej. Poprzednio stwierdzono, ze JHWH przydzielit
narodom kult gwiazd, ale wylaczyl z tego Izraela. Teraz uzasadnia sie t¢ wytacznos¢
praw JHWH do tego narodu (w*etkem — ,,a was/lecz was”). Poprzez akt wybawienia
Izraelitow z Egiptu, JHWH uczynil ich swoim nahdla - ,dziedzictwem”. To uzasad-
nienie wymogu wobec Izraela z poprzedniego wiersza. Z drugiej strony, inaczej niz
poprzednio, nie ma tu odniesient do wydarzen na Horebie, lecz do exodusu z Egiptu
(zamiast teofanii uzasadnieniem jest wydarzenie historiozbawcze).

104 Tbidem, s. 306.

105 Na ten temat por. J. Lemanski, JHWH i ‘synowie Boga’..., s. 379-406.
106 L. Perlitt, Deuteronomium 1-6...,s. 333.

107 Dyskusje na ten temat por. ibidem.
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Autor biblijny stwierdza teraz, ze JHWH ,wzial” (Igh) sobie jeden narod (w. 20a;
por. Pwt 32, 8). Czasownik ten rzadko jest stosowany w takim kontekscie i zastepuje
tu czgsciej uzywany czasownik bhr — ,wybra¢” (por. Pwt 4, 34a; 7, 6-7). Towarzyszy
mu kolejny czasownik jsr hifil - ,wyprowadzi¢”, ktéry zwiazany jest z tradycja
wyjscia z Egiptu (por. Pwt 1, 27a; 5, 6), ale juz niekoniecznie jest on typowy dla
literatury deuteronomistycznej'®®. Niemniej pojawia sie on kilka razy w obramo-
waniu Ksiegi Powtdrzonego Prawa z JHWH w roli podmiotu i z dopelnieniem
»z kraju Egiptu” (Pwt 1, 27; 5, 6.15; 6, 12 itd.) lub, jak tu, ,,z Egiptu” (Pwt 4, 20.37;
6,21 itd.). Zasadnicza réznica pomiedzy obecnym zastosowaniem i tym z Dekalogu
polega na dodaniu stowa (mi)kiir - ,,(z) pieca do wytopu zelaza”. Akadyjskie kiiru,
ki/eru oznacza piec hutniczy (akadyjskie Clichésprache)'®. Dopowiedzenie (ha)
barzel - ,,zelazo” (por. Pwt 3,11: Zelazne foze) wskazuje, ze stuzyt on wykonywaniu
narzedzi i przedmiotéw uzyskiwanych poprzez przetapianie tego metalu (Joz 17,
16.18; Sdz 1, 19; 4, 3.13; 1 Krl 6, 7; Am 6, 4). Chodzi o metafore wyrazajaca ucisk,
jakiego Izraelici doznawali w Egipcie (por. 1 Krl 8, 51; Jr 11, 4; 1z 48, 10)"°.

Druga cze$¢ zdania (w. 20b) to ,,polowiczna formutla przymierza™'!. O ile w P sto-
suje sie stwierdzenie, ze JHWH jest Bogiem Izraela, o tyle teksty deuteronomistyczne
dodaja do tego stwierdzenie, ze Izrael jest ludem JHWH (por. Pwt 4, 20b; 7, 6; 14, 2;
27,9528, 9; potem takze Pwt 26, 18-19; 1 Sm 12, 22; 2 Krl 11, 17; Jr 13, 111 Wj 19, 5).
Powigzanie leksemu Igh z formula przymierza jest charakterystyczne dla tekstow
powygnaniowych. Wczesniej pojawia si¢ tylko raz w kaptanskim tekscie z Wj 6, 7.
To wyrazne wskazowki — uwaza Eckart Otto — ze mamy tu do czynienia z powy-
gnaniowym uzupetnieniem w tekscie (post-P i post-D)"'2.

Jezyk wypowiedzi jest deuteronomistyczny'"’. Zwrot ‘am nahdla - ,lud (bedacy)
dziedzictwem” jest jednak niezgrabny stylistycznie. W innych miejscach oba rze-
czowniki powigzane sg poprzez waw copulativum (por. Pwt 9, 26.29; 1 Krl 8, 51).
Deuteronomista w swoich wypowiedziach stosuje takze wariant tego zwrotu:

108 W. Gross, Die Herausfiihrungsformel. Zum Verhdltnis von Formel und Syntax, ,,Zeitschrift fir
die alttestamentlische Wissenschaft” 86 (1974), s. 425-453.

109 Tak E. Otto, Deuteronomium 1,1-4,43..., s. 567.

110 D. Vieweger, ...und fiihrte euch heraus aus dem Eisenschmelzofen aus Agypten: kwr hbrzl als
Metapher fiir die Knechtschaft in Agypten (Dtn 4,20; 1Kon 8,51 und Jer 11,4), w: P. Mommer (red.),
Gotten Rechts als Lebensraum. Festschrift fiir Hans Jochen Boecker, Neukirchen-Vluyn 1993,
s.265-276.

111 L. Perlitt, Deuteronomium 1-6..., s. 333.

112 E. Otto, Deuteronomium 1,1-4,43..., s. 566-567.

113 E. Nielsen, Deuteronomium, Handbuch zum Alten Testament [dalej: HAT] 1/6, Tiibingen 1995,
s. 61.



Zakaz czynienia idoli (Wj 20, 4; Pwt 5, 8) i jego poZniejsze reinterpretacje 121

‘am s°gulla ,lud (stanowiacy szczegdlng) wlasnos¢” (por. Pwt 7, 6; 14, 2; 26, 18).
Samo nahdld moze tez odnosi¢ si¢ do (dobrej) ziemi Izraela (Pwt 4, 21.38)!.

Koncowa formuta kajjom hazzeh - ,jak jest dzisiaj” (por. Pwt 2, 30; 4, 38; 8, 18;
10, 15; 29, 27) jest typowo deuteronomistyczna i stanowi podsumowanie stanu
rzeczy obowigzujacego w czasach autora wypowiedzi.

2.2.2.6. Konsekwencje (ww. 23.25)

Po wtraceniu nawigzujacym do tradycji o odmowie wejscia do Ziemi Obiecanej
udzielonej przez JHWH Mojzeszowi (ww. 21-22; por. Pwt 1, 37; 3, 23-28), w kolejnych
wierszach powraca jeszcze dwa razy temat zakazu tworzenia idoli. Za pierwszym
razem (w. 23) nie znajdujemy juz jednak odniesiert do ww. 19-20 ani do ww. 17-18.
Jest natomiast nawigzanie do ww. 15-16. Jak zauwaza Lothar Perlitt'”, to znak,
ze temat zakazu fabrykowania podobizn Boga jest silnie wpisany w tekst pod-
stawowy (niem. Grundschicht) Pwt 4. Autor biblijny wyraznie wraca tu jednak
do gtéwnego tematu'’é, czy raczej, poprzez cze$ciowe powtdrzenie ww. 15-16, doko-
nuje uzupelniajacej interwencji w swoja Vorlage? Nowy niewatpliwie w stosunku
do poprzedzajacego te¢ wypowiedz kontekstu jest tu zwrot berit Jawh. Powroci on
znacznie pozniej jeszcze tylko dwa razy (por. Pwt 29, 11.24). Wczedniej wezwanie,
aby ,,strzec przymierza”, zwigzane bylo z przestrzeganiem Dekalogu (por. Pwt 4, 13).
Teraz ogranicza si¢ to wezwanie do zakazu tworzenia boskich podobizn. Druga czes¢
wypowiedzi (w. 23b) stanowi w istocie dostowny cytat z Pwt 5, 8 (por. 2 Krl 17, 15-16).
Ostrzezenie sformulowane w tym wierszu moze nawigzywa¢ do wypowiedzi
z Pwt 4, 91ja rozwijaé. Ma tez swojg paralele w upomnieniu z 2 Krl 17, 38. Jednak
temat ten dzigki w. 23a uzyskuje nowe brzmienie w stosunku do jego odstony
w Pwt 4, 15-16. Chodzi tu bowiem o lingwistyczny wariant dla typowego dla
deuteronomisty tematu ztamania przymierza. Autor biblijny stwierdza tu zatem,
ze tworzenie idoli jest jedng z przyczyn prowadzacych do takiej sytuacji.

Wiersz 25 powraca do tematu z ww. 15-24 (zwl. w. 16). Tam jednak w centrum
znajdowalo si¢ objawienie na gérze Horeb oraz exodus (tak w. 23). Oba tematy
zostaly podporzadkowane ostrzezeniu przed tworzeniem i kultem idoli oraz wpisane
w kontekst bliskiego juz wejscia do Ziemi Obiecanej. Kolejna sekcja (ww. 25-28),
ktdrg otwiera w. 25, wprowadza nowy motyw: mozliwos¢ wypedzenia z niej i roz-
proszenia (ww. 26-27). Ostrzezenie przed tworzeniem podobizn (w. 25b) prowadzi
ostatecznie do balwochwalstwa na wygnaniu (w. 28). Krytyka literacka pozwala

114 E. Lipinski, nahal, nahdld, w: G.J. Botterweck et al. (red.), Theological Dictionary of the Old
Testament, t. 9, Grand Rapids 1998, s. 319-335, zwl. s. 328-329.

115 L. Perlitt, Deuteronomium 1-6..., s. 338.
116 D. Knapp, Deuteronomium 4...,s. 78.
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zauwazy¢, ze — interesujgcy nas tu w. 25a napisany jest jezykiem nietypowym dla
deuteronomisty, w. 25b zawiera za$ stownictwo tatwe do odnalezienia zaré6wno
w Pwt 4, jak i innych tekstach deuteronomistycznych'”. Tworzenie idoli to naru-
szenie 1.12. przykazania. Oba stojg w samym centrum mysli deuteronomistyczne;.
Ich naruszenie stanowi zatem prowokacje wobec JHWH i prowadzi do konsekwencji
opisanych w kolejnych wierszach (ww. 26-28).

Whnioski

Zakaz czynienia boskich podobizn i uzywania ich w kulcie pojawit si¢ najpierw
w deuteronomistycznej wersji Dekalogu. Odnosit si¢ on do ,,obcych bogdéw”, miat -
typowa dla Dekalogu - ogolng forme zabraniajacg ich czynienia oraz monolatryczny
charakter (Pwt 5, 8a). Kolejny — prawdopodobnie powygnaniowy - redaktor uzu-
petnit i sprecyzowat ten zakaz (Pwt 5, 8b). Dopowiedzenie jest w apozycji do stowa
pesel i oznacza, ze zakazane jest nie tylko tworzenie idoli, ale takze nadawanie im
form wzorowanych na istotach stworzonych.

Redaktorzy kaptanscy przepracowali to przykazanie ponownie, zastepujac
apozycje dwoma zdaniami nominalnymi (Wj 20, 4). W ten sposoéb tmiind —
»forma, ksztalt”, poprzez dodanie koniunkcji, zaczelo stanowic¢ odrebny ele-
ment w przykazaniu. Cho¢ nadal chodzito w nim o figuratywne wyobrazenia
»obcych bogdéw”, to jednak w tej nowej wersji zaczelo ono obejmowaé prawdo-
podobnie takze potencjalne wizerunki JHWH. Kaptanski redaktor wykluczyt
jednoznacznie mozliwo$¢ czerpania wzorcow do tworzenia boskich podobizn
ze stworzenia.

Ustalenie chronologicznej kolejnoéci obu poprawek (Pwt 5, 8b; Wj 20, 4b) nie
jest rzecza tatwa. Obie redakcje mogly inspirowac sie ta sama koncepcja zawarta
w kaptanskim opisie stworzenia (Rdz 1). O ile jednak w Dekalogu z Moabu zacho-
wana zostala jednos¢ zakazu i dotyczyt on nadal wylacznie figuratywnych podobizn
»obcych bogow”, o tyle w Dekalogu z Synaju taki zakaz wyraznie si¢ ,,usamo-
dzielnit” i obejmowat jakiekolwiek inspiracje przy tworzeniu boskich wyobrazen
czerpane ze $wiata stworzonego. Redaktor kaptanski nadal zatem przykazaniu
szerszy zakres, ktérym objal réwniez potencjalne, figuratywne wyobrazenia
Boga Izraela.

Autorzy tzw. Kodeksu Swietosci (pdzny okres powygnaniowy), majac na uwa-
dze przykazania Dekalogu, skupili swoja uwage na tym, by takie wyobrazenia
boskich postaci zdeprecjonowa¢, odmawiajac reprezentowanym przez nie bostwom,
a w konsekwencji takze ich idolom boskiego statusu (Kpt 19, 4; 26, 1). W tle tych

117 L. Perlitt, Deuteronomium 1-6..., s. 341.
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wypowiedzi wyraznie odbijaja si¢ juz monoteistyczne przekonania. Z duzym
prawdopodobienstwem jeszcze pozniejsi redaktorzy w Pwt 4 doprecyzowali to przy-
kazanie, jeszcze bardziej akcentujac swoje monoteistyczne przekonania. Postuzyli sie
przy tym ponownie kaptanskim tekstem o stworzeniu (Rdz 1). Lista zakazanych
wzorcow czerpanych ze stworzenia objeta tym razem nie tylko modele zoomorficzne,
aleiantropomorficzne (wRdz 1, 26-27 czlowiek prezentowany byt jako imago Dei).
Uzasadnieniem zakazu bylo doswiadczenie audytywnego, a nie wizualnego obja-
wienia si¢ JHWH na Horebie (Pwt 4, 12.15-18). Dodatkowo wykluczony zostat
réwniez jakikolwiek kult cial niebieskich w Izraelu, a uzasadnienie zaczerpnigte
zostalo tym razem z do$wiadczenia zwigzanego z tradycja exodusu (Pwt 4, 19-20).
W konsekwencji ostatnie wypowiedzi z tego rozdzialu traktuja idolatri¢ jako
naruszenie przymierza z JHWH (Pwt 4, 23) i zagrozenie prowadzace do wygnania
i utraty prawa do ziemi (Pwt 4, 25).
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ZAKAZ CZYNIENIA IDOLI (W] 20, 4; PWT 5, 8) I JEGO POZNIEJSZE
REINTERPRETACJE

Streszczenie

W artykule podjety jest temat zakazu czynienia kultowych wyobrazen ,,obcych bogéw”. Autor
wskazuje, ze najpierw pojawil sie on w Pwt 5, 8a w formie krotkiej i stanowit dopowiedzenie do
pierwszego przykazania (Pwt 5, 7.9a). Mial on w tej wersji sens monolatryczny. Kolejny redak-
tor rozszerzyl te krétka wersje o w. 8b. Redakcja kaptaniska w Wj 20, 4 rozbita te wypowiedz
(w Pwt 5, 8b: t*miind jako apozycja do pesel) na dwa zdania nominalne i poszerzyta zakres zakazu
takze o potencjalne figuratywne wyobrazenia JHWH. W obu wersjach reinterpretacyjnych
nastapilo zarazem przesunigcie akcentéw z monolatrii na monoteizm. Kolejne interpretacje
z okresu po wygnaniu babiloniskim nadaty zakazowi czynienia idoli jeszcze wyrazniejszy
charakter monoteistyczny. Najpierw deprecjonujac idole jako bezuzyteczne bozki (Kodeks
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Swietosci), a potem odwolujac sie do do§wiadczenia na Horebie (audytywny, a nie wizualny
sposdb objawienia si¢ JHWH), teologii stworzenia (brak w jego obrebie adekwatnych wzorcow)
oraz wiernosci swojemu wybraniu (exodus) i zawartemu przymierzu (idolatria jako przyczyna
jego zlamania) (Pwt 4).

Stowa kluczowe: Dekalog, idol, idolatria, anikonizm, monolatria, monoteizm
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The Spirituality of Otto of Bamberg

DUCHOWOSC OTTONA Z BAMBERGU

Streszczenie

Celem artykutu jest ukazanie duchowosci Ottona z Bambergu. Cel ten zostal zrealizowany
w czterech etapach, ktére odpowiadajg poszczegélnym czesciom pracy. Najpierw ukazano
podstawy duchowosci Ottona z Bambergu, ktére stanowia akt stworzenia czlowieka przez Boga
na jego obraz i podobienstwo oraz jego odkupienie. Najpelniejszym aktem odpowiedzi na to
Boze obdarowywanie moze by¢ ze strony cztowieka tylko pokorne przyjecie tego aktu. Najgteb-
szym jego wyrazem bedzie pokorna stuzba wobec Boga i bliznich. Ugruntowana w ten sposéb
duchowo$¢ moze dopiero przyjac rézne formy wyrazu. W zyciu Ottona z Bambergu formy te
byly rozmaite. Jednag z nich byto jego bezgraniczne postuszenstwo Kosciotowi (z jednej strony
wyrazane wiernoscig papiezowi, a z drugiej lojalno$cig wobec wladzy $wieckiej), innym za$
razem bylo jego gorliwe pelnienie postugi biskupiej i misyjnej, okazywanej chociazby w postaci
regularnego gtoszenia im Ewangelii czy wspierania ich w uposazeniu miejsc kultu oraz w nie-
sieniu pomocy najbardziej potrzebujacym, a jeszcze innym razem w poszanowaniu zwyczajow
i kultury ludzi ewangelizowanych. Calo$¢ stosowania duchowosci dopelnia uzywanie przez
Ottona z Bambergu odpowiednich srodkéw duchownych. Zaliczat do nich: modlitwe, asceze
i zycie sakramentalne. Dzieki stosowaniu tych §rodkéw wzrastal duchowo i pogtebial swoja
wiez z Chrystusem, stanowigc dla nastepnych pokolen wzér poglebionej osobistej duchowosci.

Stowa kluczowe: duchowo$¢, biskup, misjonarz, apostot Pomorzan, stuga Chrystusa

Introduction

2024 marks the 900th anniversary of Bishop Otto of Bamberg’s evangelisation
mission in Pomerania. This event is an excellent opportunity to reflect on the work
of this shepherd and missionary, to reveal the scope and depth of his mission in
his time and to explain the value of the mission to the present generations because
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of its contributions to contemporary achievements in archaeological, historical and
theological sciences.

Otto of Bamberg and his mission in Pomerania have received much attention
over the years, as reflected in various publications. It is not possible to list them all
in this work. Therefore, to illustrate the wide interest of researchers in the figure
of Otto of Bamberg, it is enough to include a few of them; however, in order not to
disturb the substantive side of the submission, they will be included in a footnote.!
These publications present the life and work of Otto of Bamberg from various points
of view, starting from biographical ones, moving into cultural perspectives that show
the socio-political and church-state conditions of his time, to perspectives that cele-
brate his missionary achievements, and ending with critical perspectives on the devel-
opment of his cult. Within the scholarship, however, the matter of Otto of Bamberg’s
spiritual life did not come out directly. Therefore, this dimension of his life is
the focus of this submission. Its main goal will be to present the spirituality of Otto
of Bamberg. To begin, it is important to define what spirituality is in its essence.

In the context of contemporary achievements in the field of theological and
spiritual sciences, spirituality is defined as a relationship between man and God.
In its essence, it boils down to the way a person behaves towards God. Man’s
spirituality is nothing else than his relation to God. In its understanding, it would
seem that man becomes the primary subject of the relationship, but as a result,
it was God who first met him in the work of the incarnation of the Son of God
and the work of His sacrifice on the cross of Calvary and thus testified that God is
the basis of human spirituality. Therefore, the spirituality of man has the character

1 These publications include, in order of surname: Biermann F., Bischof Otto von Bamberg in
Pommern - die Missiosreisen und ihre Wirkung im archaologischen Bild, in: idem, F. Ruchhoft
(eds.), Bischof Otton von Bamberg in Pommern, Bonn 2017, pp. 97-148; Bojar-Fijatkowski G.,
Swiety Otton z Bambergu, Warszawa 1986; Chorzepa M., Od Ottona do Erazma, “Prezbiterium”
6-8 (1974), pp. 34-45; Dziewulski W., Przebieg i metody misji sw. Ottona z Bambergu w latach
1124-1128, “Zeszyty Naukowe Stowarzyszenia PAX” 4 (1974), pp. 38-47; Fabianczyk L., Apos-
tol Pomorza, Szczecin 2001; Fenrych P., Swiety Otton. Biskup, misjonarz, Europejczyk, Szcze-
cin 2004; Liman K., Dialog Herborda. Ze studiéw historycznoliterackich nad biografig taciriskg
XII wieku, Poznan 1975; Rebkowski M., Rosik S. (eds.), Biskup Otton z Bambergu i jego Swiat,
Wroctaw 2018; Rosik S., Conversio gentis Pomeranorum. Studium $wiadectwa o wydarzeniach
(XII), Wroctaw 2010; Rymar E., Swieta Studnia, czyli misyjne dzielo patrona Pyrzyc $w. Ottona
biskupa bamberskiego i pamiec¢ o nim poprzez wieki, Pyrzyce 2006; Strzelczyk J., Otton z Bam-
bergu jako biskup Rzeszy, in: M. Rgbkowski, S. Rosik (eds.), Biskup Otton z Bambergu i jego swiat,
Wroctaw 2018, pp. 109-117; Szulist W., Swiqty Otton z Bambergu, in: J.R. Bar (ed.), Polscy swigci,
Vol. 5, Warszawa 1985, pp. 11-27; Wejman G. (ed.), Swigty Otton z Bambergu - Ewangelizator
Pomorza. Jego kult do czaséw wspdlczesnych, Szczecin 2004; idem, Biskup Otton z Bambergu
w przestrzeni pomorskiego Kosciola, Szczecin 2021; Zientara B., Polityczne i koscielne zwigzki
Pomorza Zachodniego z Polskg za Bolestawa Krzywoustego, “Przeglad Historyczny” 61 (1970)
2, pp. 192-232.
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of a personal relationship in which God meets him, and he responds with personal
commitment.

The definition of spirituality indicated above sets the direction for looking at
the spiritual life of Otto of Bamberg. In order to know the depth of Otto of Bam-
berg’s life, one should look at his personal relationship with God according to this
modern definition of spirituality. This paper outlines the nature of his relationship
with God in four parts.

In the first of these parts, the basis of Otto of Bamberg’s spirituality will be pre-
sented. This foundation is God’s constant giving of Himself to man. Having created
man in His own image (Gen 1:27), He constantly communicates His nature to man
through Christ in the Holy Spirit. Therefore, the man who wants to lead a spiritual
life must be aware of the way God shares Himself with man. This understanding
guided Otto of Bamberg.

The second part of this presentation examines man’s response to this divine
communication. Man’s acceptance of this divine action can only produce humility.
This humility becomes the foundation of man’s personal relationship with God and
his subsequent spiritual development. Humility was a staple of Otto of Bamberg’s
life. Therefore, in this second section, the analysis will convey an approximation
of Otto’s understanding of humility and the way he expressed it.

Spirituality is always expressed in specific attitudes and actions. Therefore,
the third part of the reflection will show the range of forms in which Otto of Bam-
berg expressed his spirituality. These forms include faithfulness to the Church,
proper administration of church property, pastoral concern for the spiritual life
of the faithful, sensitivity to those in need and openness to evangelisation.

In order for a man to deepen his spirituality, he must take appropriate actions
in this regard, which in the theological and spiritual language are referred to
as means. The theology of spirituality includes prayer, asceticism and sacramental
life among these means. Therefore, the fourth part of this presentation will illustrate
how Otto of Bamberg used these means to develop his spirituality.

1. God’s giving - the basis of Otto of Bamberg’s spirituality

A Latin maxim says that action follows being (agere sequitur esse). Adapting these
words to spirituality, it must be said that spirituality, as a human activity, grows
from a specific foundation. This foundation for Otto’s spirituality was God’s
endowment. He understood this as the giving of God both in the act of creation
and in the act of redemption in Christ. Although biographers do not write directly
about his awareness of having received God’s endowment, this does not mean that
Otto did not believe in God’s gift. To justify such a hypothesis, it is worth recalling
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a fundamental principle that relates to the spiritual development of man: external
attitude always reveals internal values.

Biographers mention that Otto was very pious even though he did not pursue
solitude or constant nights in prayer. According to their descriptions, he also
maintained deep fellowship in dialogue with God, as exemplified by his prayers
said over the corpse of a woman, for the release of a prisoner from Pomeranian
captivity, and in the church in Szczecin for two days while waiting for death.
The attitude that others saw in Otto indicates, according to the above-mentioned
principle, the inner richness of his relationship with God. His piety demonstrated
in his prayer life would not have been possible if he had not been aware that God
had been giving him grace from the moment of creation. Otto adored God for
the act of creation, which was manifested in his love of nature; at the same time,
he was amazed at the sublimity of his own dignity and that of every human being.

Otto’s attitude towards God was influenced by the formation he received from
his family home. His parents, Otto and Adelajda,? who belonged to a distinguished
Swabian family and powerful European nobility, led a very pious lifestyle.’ Their
piety was expressed, above all, in the love of God and the boundless trust in His
providence. Biographers report that they lived simple lives filled with integrity and
nobility.* As parents, they instilled this spiritual background in their children, Otto,
Liutfrid, Lentfrid and their half-brother Frederick.’ They taught their children that
it is God who extends His care over the whole world and every human being from
the moment of creation. Within this context, one can assume that from early in his
life, Otto was aware of his own dignity as God’s creation. In his life, this awareness
took the form of a vocation. This vocation was defined by his sense of the source
of his existence, his love for this source and his desire to be in communication with
the source. Otto saw God not only as the source and goal of life but also as a person
who cared for His own and guaranteed their growth.

Otto was not only aware of the personal relationship with God that resulted from
the act of creation, but he also had a deep sense of being a child of God. Although his
biographers do not directly indicate this feeling, their references to his evangelising
activity, in which he emphasised the power of the Christian God versus the power-
lessness of pagan gods and the value of baptism as the source of God’s life, indirectly

2 Otto’s parents were buried in the church in Albuch (now Bach). See E. Rymar, Swie;ta Studnia,
czyli misyjne dzieto patrona Pyrzyc..., p. 9.

3 See G. Wejman, Biskup Otton z Bambergu..., p. 33.
4 See. K. Liman, Dialog Herborda..., p. 100.
5 See G. Wejman, Biskup Otton z Bambergu..., p. 34.
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point to Otto’s understanding of God’s endowment in Christ.® We can conclude
that Otto was convinced of the disinterested action of God towards every man
because of Otto’s evangelistic work. At the same time, he was convinced of the ele-
vation of this man that allowed one to participate in God’s intra-trinitarian life.
For Otto, the gift of childhood was God’s gift, that is, an act that exceeded the require-
ments of his human nature, although it did not violate it in any way.

But he also knew that the supernatural life that God gives to man is based on man’s
natural abilities. That is why he believed that the deeper a man remains in the circle
of God’s sanctifying presence, the more he will develop spiritually. He saw the source
of this divine life exclusively in Christ. It was He who, in the mystery of redemption,
merited it for man and gave it to him in the sacrament of baptism. Thus, Otto,
with his teaching and attitude, pointed to the Christocentric dimension of man’s
spiritual life. It can be said that he showed that only in Christ can man achieve
personal fulfilment in humanity. In this regard, Otto agrees with the message
of St. Irenaeus, later referred to in Pope John Paul II’s book, “that the glory of God
is man fully alive.””

2. Otto of Bamberg’s response to God’s giving

To God’s self-giving, expressed in the act of creation and then in the act of redemp-
tion by Christ, Otto responded with an attitude of humility. By humility, he meant
true and heartfelt approval of God and submission to him.® And in this regard,
Otto situates his understanding of humility in the line of St. Paul the Apostle, who
saw man as a person endowed by God to such an extent that he cannot attribute
anything to himself, which he expressed in the words: “What have you that you
have not received? And if you have received it, why do you boast as though you had
not received it?” (1 Corinthians 4:7).

Humility, from the point of view of modern etymology, means man’s submission
to God.” Otto’s understanding of humility carries two essential elements: man’s love
for God and his dependence on God. In this context, the first element of humility
depends on man’s recognition of his relationship with the Creator. This recogni-
tion, of course, cannot be limited to emotional enthusiasm; rather, it is a volitional
acceptance of himself as God’s creation and a consequent readiness to serve Him.

See K. Liman, Dialog Herborda..., p. 114.
See Jan Pawel I, Pamigl i tozsamos¢, Krakow 2005, pp. 32-33.
See K. Liman, Dialog Herborda..., p. 107.

See ML.F. Lacan, Pokora, w: X. Leon-Dufour (ed.), Sfownik teologii biblijnej, trans. K. Romaniuk,
Poznan 1990, p. 699.
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The second element concerns taking specific attitudes towards other people. In this
aspect, humility requires building sincere and deep relationships with people, which
Otto’s biographers called the so-called “active humility.”™°

This first element of humility, a man’s recognition of his relationship with
God, was best expressed by Otto in his deep gratitude to Him, which he showed in
measurable gestures. For instance, he begged to be allowed to refuse the episcopal
dignity by falling into tears and placing a ring and crosier at the feet of Pope Pas-
chal II, confessing his unworthiness. He further demonstrated humility by walking
barefoot in the snow, resulting in illness, as he entered Bamberg cathedral."

Further, Otto expressed the second element of humility in his active support for
others through acts of selfless service. He ministered to the religious brothers at
the table and at the altar, carried the decomposing corpse of a woman, and buried
the dead in the years of famine.? Otto also expressed his humility in this functional
and social dimension in the form of offering gifts to the Pomeranians and Warcistaw
during the mission. He provided liturgical equipment (missals, chalices, liturgical
vestments, altars, relics, bells)" for newly built churches. Church dignities did
not make Otto proud; however, they did bring him universal recognition and due
respect, and Otto took advantage of episcopal and missionary wealth for the sake
of the mission. Radical poverty, as seen in the lives of Bernard Spaniard or Norbert
of Xanten, was alien to him during evangelisation. Otto performed his tasks with
proper missionary equipment, such as a large retinue, which included Polish clergy,
translators and servants, as well as guides assigned by Warcistaw." Otto treated
this episcopal wealth and missionary equipment not as a means to make his life
easier during the mission, but as a tool for the mission’s effective implementation.
And in this respect, Otto’s attitude of humility is revealed.

In sum, Otto’s life of humility created a balance between not overestimating
himself and embracing his dignity. In this way, Otto showed that there was no
grovelling in humility; instead, humility was revealed by a man’s standing in
the truth about himself as a creature of God and the joy of being a servant of Jesus
Christ. Humility understood and experienced by man in this way produced spiritual
conduct. In Otto’s life, humility was expressed both in his boundless love for Christ

10 See K. Liman, Dialog Herborda..., p. 107.
11 See G. Wejman, Biskup Otton z Bambergu..., p. 48.
12 See K. Liman, Dialog Herborda..., p. 107.

13 See G. Wejman, Biskup Otton z Bambergu..., p. 48; K. Liman, Dialog Herborda..., p. 107; S. Rosik,
Conversio gentis Pomeranorum..., pp. 235-236.

14 See K. Liman, Dialog Herborda..., p. 108.
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and in his readiness to show support to his neighbours in the form of preaching
the Gospel to them or materially supporting them in various needs. Realising
humility in this way, Otto showed that only such a path man could please God and
achieve everlasting happiness.

3. Forms of expression of the spirituality of Otto of Bamberg

Human spirituality, in practice, takes different forms of expression. In a word,
man expresses it in appropriate attitudes. This regularity was also present in
the life and work of Otto of Bamberg. He expressed his spirituality with the right
attitudes. The breadth and depth of these attitudes covered all areas of his priestly,
episcopal and missionary ministry, and of his human, socio-cultural and diplo-
matic commitment. As a priest, and later as a bishop of Bamberg and a missionary
of Pomerania, he emphasised his spirituality in full devotion to the service for
the glory of God and in sacrificial, almost limitless, dedication to people by lead-
ing them to salvation. On the other hand, as a man, equal in dignity with others,
he expressed his spirituality by respecting the value of each person and by readily
seeking to remedy their shortcomings. Being a humanist, Otto manifested his
spirituality in this respect in his deep concern that people create friendly relations
in communities and society. He also encouraged them to respect the cultural
goods and customs of these communities. In the aspect of diplomatic relations,
he expressed his spirituality in the first place in fidelity to the Church, the deepest
expression of which was his boundless obedience to the Pope, specifically Paschal II,
and then in the search for appropriate ways and means to build correct relations
between the church and secular authorities.

The above-mentioned forms of expression of Otto of Bamberg’s spirituality
require, from the methodological point of view, a detailed description. These forms
will be presented according to the four dimensions indicated above.

From an early age, Otto showed a desire to faithfully serve God and bring as
many people as possible to Him. Even as a priest, he was a promoter of monastic
life and a zealous advocate of monastic discipline. The motive for such an attitude
on his part towards monasticism was the desire to promote the worship of God.
He wanted people to know Christ more deeply and to live His gospel. He also had
frequent contact with the Bamberg Benedictine monastery, which he humbly served
and for which he had a special love.”®

15 See G. Wejman, Biskup Otton z Bambergu..., pp. 49-50; K. Liman, Dialog Herborda...,
pp. 111-112.
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Later, as bishop of Bamberg, he served God’s cause with no less dedication and
commitment, caring for the spiritual development of people. His spiritual concern
for them, described by his biographers as cura animarum, began in Germany, where
he undertook the challenge of renewing the religious life of the faithful by preaching
and sacrificial sacramental service. His spiritual concern for people reached its
apogee in his evangelising missionary expeditions to Pomerania. The basis of his
first missionary expedition, which took place in the years 1124-1125, was rooted
neither in his personal interests nor in the inspirations of the Bamberg monastic
milieu, but in the simple invitation of the Polish prince Bolestaw III Wrymouth with
whom he had a personal relationship. This leads to a very important conclusion
that Otto was not as interested in building personal glory and pleasing the ruler as
he was in extending Christ’s reign on earth and promoting the salvation of people.'®
Although he undertook this mission at the invitation of the prince, in practice,
he carried it out in an evangelical spirit, announcing to people the truth about God’s
mercy shown in the sacrifice of Jesus Christ on the cross of Calvary, sacramentally
present in every Eucharist, and encouraging them to trust Him.

Otto made his second missionary expedition in 1128. Although it was a result
of an invitation from the Pomeranian Duke Warcistaw [, he undertook it out of love
for the new Church. Some of his biographers believe, though, that the reason for
his undertaking this mission was the apostasy of the inhabitants of Wolin and
Szczecin. Whatever the reason for Otto’s second mission, it shows that he had
a deep love for God and a will to show people that only in Him could they find
happiness.”” His actions confirmed that his deepest desire was to lead people to God.
In this way, Otto proved to be a credible servant of Christ in the mission of
evangelisation.

In his mission among the Pomeranians, Otto’s method was preaching in the form
of catechesis, in which he emphasised God’s love for people and the saving nature
of belonging to Christ and His Church. In his missionary activity, he did not refer
to the sword or violence, but he used persuasion and dialogue with the inhabitants
of the villages and towns of Pomerania. When these dialogues or encouragements
failed, he tried other tactics. In the face of the Wolinians who had not accepted his
teachings earlier, he offered fifty talents of silver for the corroded sword of Caesar.
However, his offer was refused. And then, in a tone of irony, he made them aware
of where they hoped for their safety. Otto’s proposal to buy a spear, which did not
materialise, shows the great attachment of the Wolinians to riches. The proposal also

16 See K. Liman, Dialog Herborda..., p. 113.
17 See G. Wejman, Biskup Otton z Bambergu..., p. 51.
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showed Otto as a prudent negotiator who tried to make good use of the so-called
mammon for the salvation of souls.”® Of course, in his teaching, Otto rebuked
and admonished the incorrigible people. He believed that his admonitions were
supported by God’s intervention, as exemplified by the death of a woman working
on Sunday in Kamien Pomorski, the burning of crops of those working on St. Law-
rence, the death of a farmer working on the feast of the Assumption of the Blessed
Virgin Mary, and the punishment of a priest as a multitude of pagans attempted
to take his life.”

Otto’s missionary method, based on zealous teaching and catechesis, supported
by persuasion and dialogue in situations of resistance from some communities
of towns and villages in Pomerania, was strengthened by his appeals to secular
authority. In the face of the Wolinians, who put up strong resistance to his mis-
sion, he threatened the intervention of the Polish ruler. He acted in a similar style
towards the inhabitants of Wologoszcz, but ultimately Duke Warcistaw I did not
decide to use his power against them. On the other hand, when his mission failed to
bring results to the inhabitants of Szczecin, he appealed to Bolestaw III Wrymouth
to intervene.?’

Otto was aware that the condition for lasting evangelisation would be, first,
the removal of pagan temples and idols so that there would be no return to their
worship. Second, he was deeply convinced of the need to strengthen the struc-
tures of the Christian religion in these places. Therefore, he used such tactics that
during the mission. Makeshift temples were erected and provided with liturgical
equipment, and priests were left with them, so that the faithful could conse-
crate their conversion, and then they, already converted, would be able to oppose
the pagans. His methods were successful. The converts removed pagan idols and
destroyed their temples. It must be admitted that in this respect, Otto behaved
very rationally and mercifully because he ordered the sacrifices and loot deposited
in pagan temples to be distributed to the poorest inhabitants, and he ordered for
the cult statues, such as horse from Szczecin, to be sold and the value of its sale to
be allocated to the poor. He also ordered to send the statue of Trzyglaw to Pope
Callixt II. Otto was also very fair to people who professed Christianity. He prac-
tised a far-reaching gentleness by including many in the church, including Duke
Warcistaw I and his linemen, Domostaw and his wife, along with some inhabit-
ants of Wolin and apostates (Pomeranians baptised during the first expedition).

18 See S. Rosik, Conversio gentis Pomeranorum..., pp. 245-246.
19 See G. Wejman, Biskup Otton z Bambergu..., pp. 51-52.
20 See K. Liman, Dialog Herborda..., p. 114.
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Rather than dismissing the apostates from the Church, he allowed them to remain
by asking them to perform penance and laying his hands on them.”

These facts show that Otto conducted his mission in Pomerania very prudently
and focused on including the Pomeranians in a relationship of love with Christ
so that they might be members of His Church. Leading people to God through
teaching and sacramental ministry was not the only expression of Otto’s spirituality.
Another of his manifestations was his sensitivity to those in need.

He expressed his attitude of mercy towards his neighbours in various ways.
In the years of famine around 1125, he helped the poor, those abandoned by
the Bamberg diocese and many from other parts of Germany, distributing bread
to those in need and sickles to those who were working at the beginning of the har-
vest. Another time, he showed his attitude of mercy on the road by redeeming
prisoners from captivity. He was also able, despite criticism, to offer a paralytic a very
valuable bed cover, and on another occasion, he ordered an expensive fish to send to
the poor during Lent.?* In his mercy, he considered how he could get rid of his own
expensive fur for the sake of the poor. He was known throughout Bamberg for his
merciful care for the poor, widows and orphans and those afflicted with incurable
diseases. He financially supported poorhouses throughout the Bamberg diocese.
In turn, living frugally and restricting meals and clothing, Otto was motivated by
his desire to aid the poor from the episcopal income.?

The examples of Otto’s attitude of mercy indicate his social sensitivity and
readiness to deal with the greatest ills and needs of his neighbours. He was by no
means indifferent to human shortcomings; on the contrary, he was always able
to notice them and react accordingly. He did all this with extraordinary delicacy
and in the spirit of respect for the human dignity of every person in need of help.
He offered support to the poor in such a way that they would not feel humili-
ated but respected. He provided each help to the poor in a spirit of sensitivity
to their feelings.

Otto also expressed his spirituality by encouraging others to form friendly
relations with each other and respect cultural goods and customs in given commu-
nities. His humanism was at the root of his concern for building fraternal relations
between people. In his life, it was expressed, as biographers indicate, in many
natural and moral virtues (fidelity, justice, diligence, honesty, gentleness, kindness,
patience, generosity, prudence, goodness, purity of morals, modesty and shyness).

21 See G. Wejman, Biskup Otton z Bambergu..., p. 52.
22 See K. Liman, Dialog Herborda..., pp. 109-110.
23 See G. Wejman, Biskup Otton z Bambergu..., p. 49.
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Guided by such virtues, Otto’s humanity was a testimony to others; it mobilised
them to acquire such attitudes. It was not so much with words that he encouraged
people to grow in humanity and create brotherly relationships with each other,
but through his example, he showed them that caring for human formation and
building interpersonal bonds has extraordinary social value. Thanks to Otto’s
attitude, people not only cared about personal development but also considered
it an honour to know him, including people such as Bela II and the Polish prince
Bolestaw III Wrymouth. Even more, all people loved him, and he became everything
to them all.** In this way, Otto made his attitude that of the Apostle of Nations,
St. Paul, who himself confessed that he became all things to all men in order to
win at least some to Christ. This greatness and greatness of Otto can be proved
by the terms used by biographers to express his conduct: a man of God, servant
of God, teacher, preacher, apostle, reverend father, spiritual father or venerable Otto.
He has also been compared to St. Joseph, the protector of Jesus Christ.”

Otto not only cared about shaping people’s fraternal and communal relations,
but he also encouraged them to be sensitive and respect the traditions and customs
of local communities. In this regard, a valuable testimony about him was left by
the Monk of Priifening, who wrote the following:

Good for everyone, better for his own, the best for himself, he also cared about the pro-
gress of others and received from them a reward worthy of his effort. Finally, he left his
homeland and went to Poland. He stayed there for some time and not only got to know
the customs of this people, but also learned the language so thoroughly that if anyone heard
him speaking a barbaric language, he would not have thought that he was dealing with
aGerman [...]. So prudent and faithful, he wanted to pay his fellow servants out of the tal-
ent he had received. So he devoted himself to the education of the boys and thus gained
the support of mortal life in a foreign land. And this service he carried out as a diligent
worker, also taking care that the boys whom he educated would get rid of boyish frivolity.*

According to the testimony of this monk, Otto was able to recognise the culture and
customs of the people among whom he stayed and thus influenced his listeners
and believers to develop the same attitude. Leading a spiritual life, filled with virtues,
Otto opened up spaces for the faithful to build personal relations between them
and mutual respect for their native customs and thus gained their trust. This is
evidenced in the writing of the previously mentioned Monk of Priifening, who wrote
the following in the work Vita Priefligensis:

24 See ibidem, pp. 46-47.
25 See K. Liman, Dialog Herborda..., p. 97.
26 See G. Wejman, Biskup Otton z Bambergu..., p. 46.
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In this way, he won the hearts of all intelligent people, so that even the bishops of that
country, who heard about the fame of the young man, sincerely loved him and admired
in him not only his speech, excellent memory, sharpness of mind, greatness of knowl-
edge, but also elegance of manners. And so he began to help and serve these bishops,
both in domestic and foreign affairs and thus took not least a place among their confi-
dants. And when he stayed with them longer, he also found favor with the ruler of this
people [Wiadystaw Herman - G.W.]. And since he served all conscientiously and faithfully,
he received benefices from them as a reward for his labors. But although he seemed to
have plenty of good things in a foreign land and prospered well, he did not fail to return
to his homeland and visit his own people.?”

In light of the above testimonies, it must be stated that Otto, thanks to his human-
ism, filled with virtues, effectively influenced the attitudes of people towards each
other and the creation of personal relationships between them. He was also able
to appreciate the customs and culture of these people. In this way, his spirituality
demonstrated the idea of being with people and for people.

The last form of Otto’s spirituality was his faithful service to the Church, and
his dedication to the cooperation between Church and secular authorities.

Otto was not only a zealous missionary, which was particularly expressed in
his contemporaries” description of him as the Apostle of Pomerania,* but he was
also a faithful and obedient servant of the Church. He showed his faithfulness and
obedience to the church, in particular when he accepted the investiture at the hands
of Pope Paschal II. In 1103, he was appointed Bishop of Bamberg by Emperor Henry
IV. Ruthard of Mainz refused to recognise this appointment. Then Otto, distrusting
the investiture given to him by the secular ruler, made its acceptance conditional
on the pope’s decision. He waited almost three years for his episcopal consecration.
At the end of 1105, he received confirmation from the pope and finally, in May 1106,
he was ordained a bishop by Pope Paschal IT and took over the diocese of Bamberg.
This situation showed Otto’s loyalty to the secular ruler as well as his faithfulness
and devotion to the pope and the Church.?

Otto’s concern for the Church, and specifically for the Diocese of Bamberg, was
not stereotypical if we compare it with the ambitions of other bishops, such as Bishop
Albert of Trier or Archbishop Konrad of Salzburg. They tried to secure territorial
gains and power in the Reich by means of struggle or tried to defend the church
by violating the laws of God and men. Otto was free from such ambitions and
actions. All acquisitions for the diocese were acquired by purchase, not by force.

27 See ibidem.
28 See ibidem, p. 50.
29 See K. Liman, Dialog Herborda..., p. 118.
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He exercised his episcopal power, or any pursuit of rights, through dialogue, not by
means of arms. He was a peace-loving man; for example, he collected arrowheads,
instruments of death, and ordered for them to be made into hooks useful for covering
the roof of the monastery of St. Michael. Another time, he skilfully acted as a mediator
in negotiations between the angry Duke Bolestaw III Wrymouth and the Pomerani-
ans.’® As a bishop, Otto built not only churches and monasteries but also castles and
strongholds. He had only one motivation for doing this. By building castles or even
buying strongholds, such as Albuinestein, he wanted to ensure the safety of people
and defend the surrounding church property, and at the same time, he wanted to
arouse doubts and fear in his enemies.’ In a word, he proved to be an obedient
son of the Church and an energetic steward of Church goods in his diocese.

Otto’s attitude towards the secular rulers, whom he faithfully served and who
were friends with him, acquired a special eloquence in the era of conflict between
secular and priestly authorities. His attitude in this regard was characterised by
the evangelical message of giving to God what is divine and to Caesar what is
Caesar’s (Mk 12:17). In no way did he go so far as to cooperate politically with
the secular authorities, although he was recognised by them. For instance, they
entrusted him with the supervision of the construction of the cathedral in Speyer.
Otto also prayed the psalms with Emperor Henry IV and enjoyed favour with
the Polish princes Bolestaw III Wrymouth and Wiadystaw Herman.*

The conducted analysis allows one to conclude that Otto’s spirituality was char-
acterised by zeal in carrying out episcopal and missionary service, his openness
to those in need of help, delicacy and respect for people’s customs and culture and
boundless obedience to the Church and loyalty to secular authority.

4. Measures used by Otto from Bamberg in the development of personal
spirituality

According to the contemporary achievements of spiritual theology, the spiritual
development of man is conditioned by the use of appropriate spiritual means. Con-
temporary theology of spirituality includes prayer, asceticism, sacramental life
and spiritual direction.” In Otto’s time, there was no such division of spiritual

30 See G. Wejman, Biskup Otton z Bambergu..., pp. 52-53; K. Liman, Dialog Herborda..., pp. 119-120.
31 See K. Liman, Dialog Herborda..., p. 118.
32 See G. Wejman, Biskup Otton z Bambergu..., p. 53; K. Liman, Dialog Herborda..., p. 119.

33 See H. Wejman, Wspéipraca cztowieka z mitosiernym Bogiem, Krakow 2001, pp. 107-122, 155-179;
A. Stomkowski, Teologia zycia duchowego, Zabki 2000, pp. 185-255; J. Gogola, Teologia komu-
nii z Bogiem, Krakow 2000.
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resources. However, a deeper analysis of biographical records shows that Otto used
three of them in his life - prayer, asceticism, which in his time was referred to as
mortification, and sacramental life, specifically living the Eucharist and experiencing
the sacrament of penance. Methodological considerations dictate that in the next
stage of reflection, the nature and value of these spiritual means in the development
of Otto’s spirituality should be presented.

The value of the first means, prayer, resulted, in Otto’s understanding, from
its nature. Since he perceived the essence of prayer as a dialogue with Christ,
his love for Him grew as it intensified. In this context, the principle was revealed
in his life that the more intense the prayer, the deeper the degree of love towards
the Beloved. It was Otto who set an example of such an intense dialogue with
Christ. He dialogued with Him in different ways; that is, he used different forms
of prayer. At one time, he spontaneously asked Christ for those in need. At another
time, he glorified God with the words of the psalms that he recited together with
Emperor Henry IV. In another instance, he held spiritual exercises in the church,
such as adoring the Blessed Sacrament and leading meditation, as was the case
during his waiting for death.** Running such various forms of prayer, he indicated
that prayer is the source of spiritual growth of each priest and the effectiveness
of his ministry to the faithful. Through prayer, a priest, or any other person, gains
spiritual strength to faithfully persevere in his vocation and God’s support in personal
action. As his prayer contact with Christ deepened, he grew in devotion to God,
and at the same time, increased his self-sacrificial actions, which resulted in his
effective missionary activity. This readiness to devote oneself to God and self-sacrifice
results from man’s awareness of his own subjectivity. And this is what he discovers
most during prayer. Otto’s dedication to God and his sacrificial missionary activity
for people, who were often part of his prayers, is elaborated upon centuries later in
the thought of Pope John Paul II. In his book, Przekroczy¢ prég nadziei (Crossing
the Threshold of Hope), the pope wrote that, in prayer, the human “I” by turning
to the divine “You” confirms itself most as a subject, that is, it discovers itself in
the authenticity of its dignity and its freedom, and thus becomes capable of limitless
trust in God and sacrificial actions towards people.*

In the context of the pope’s statement, we can say, in retrospect, that Otto found
in prayer, as a personal relationship with Christ, a source of self-affirmation and
a desire to submit to the gracious influence of God. For him, prayer was what gave

34 See K. Liman, Dialog Herborda..., p. 106; G. Wejman, Biskup Otton z Bambergu..., p. 53.
35 See Jan Pawel I, Przekroczy¢ prég nadziei, Lublin 1994, pp. 33-35.
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all his joys and sorrows, hopes and disappointments the perspective of God’s mercy,
and at the same time, stimulated in him a feeling of respect for God and himself.*

For Otto, prayer was not only a way to glorify God and a means of affirming
himself as a child of God, but it was also a tool to create merciful relationships with
people. In Otto’s life, his relationship with Christ, expressed in prayer, did not limit
Otto to a bond with Christ alone, but it motivated Otto with readiness to accept and
support those in need. It must be said that the deeper Otto conducted a dialogue
with Christ, the more open he became to his fellow men. The confirmation of this
assumption can be seen in the fruits of his charitable and missionary activity. His acts
of mercy toward the most needy, his sensitivity to the suffering, and the courageous
conduct of the mission in Pomerania, despite sometimes serious obstacles, testify
not so much to his organisational skills, but to his spiritual sensitivity and wisdom,
gained only through prayer. Such difficult undertakings can only be handled by
a man of prayer, the one who remains in a personal relationship with Christ. At this
point, it is impossible not to recall the teaching of John Paul II, who, although
he did not direct them specifically to Otto’s mission, but to contemporary families
of the 20th century, nevertheless included in them the essence of the message
expressed above, which has a timeless dimension. In the exhortation Familiaris
consortio on the mission and spirituality of the family, he wrote: “The effective
participation of the family in the life and mission of the Church in the world is
proportional to the fidelity and intensity of prayer. [...] From it flows its fruitfulness
in the service of human progress” (FC 62). In the context of these words, it must be
said that Otto’s episcopal and missionary activity flowed from the intensity of his
prayer, although his biographers do not directly indicate this. However, based
on contemporary scientific achievements in the field of theology of spirituality,
it becomes legitimate to put forward such a hypothesis.

To sum up this part of the reflection, it must be stated that Otto’s prayer life,
as a conversation with Christ, aroused his sensitivity to the voice of conscience
and stimulated him to verify his intentions and actions in light of it. Through
this, he grew in wisdom, which he perceived as the ability to stand for the good
in the perspective of the highest goal, which is eternal happiness. He was aware,
however, that simplicity of heart leads to wisdom, which is most fully revealed in
limitless abandonment to God, and this is what prayer leads to. That is why he put
a strong emphasis on deepening personal bonds with Christ, which was expressed
in prayer. Thanks to his devotion to prayer, he was able to achieve the perspective

36 See K. Liman, Dialog Herborda..., p. 107.
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of the proper hierarchy of values, in which he was guided by the highest spiritual
values; for this reason, he provided extensive and intensive help to those in need.
His sense of responsibility and conscientiousness also testify to his prayerful for-
mation and deep bond with Christ.

The second spiritual means used by Otto in the development of his spirituality
was asceticism. Although neither he nor his contemporaries used this concept,
their understanding of mortification contained the same reality. The practice
involved taking up various limitations in the physical and spiritual spheres in
order to achieve higher human and religious perfection. Otto undertook various
forms of mortification. He was no stranger to whippings of his own body, modesty
in clothing, restraint in eating or conscientiousness in preparing pastoral service
(sermons, catechism). Using these forms of mortification, one can say in modern
language that he was conducting a kind of spiritual training in order to deepen
his relationship with Christ and, at the same time, to help those most in need.”
His mortifications always had a double character. On the one hand, he was concerned
with his own improvement, and on the other hand, he was guided by the love of his
neighbour. Otto did not undertake mortifications for the sake of mortifications, but
always for the sake of being even more united with Christ and in order to support
his neighbours in need with the goods he had saved.

The cited facts indicate that the fruitfulness of Otto’s evangelising mission
resulted not only from his pastoral commitment and diplomatic efforts but also
from his ascetic lifestyle. Thus, he leaves a message for the priests of the modern
era that if they want to have a pastoral influence on the faithful, they must lead
an ascetic lifestyle.

The last of the means that Otto used to deepen his spirituality was the sacramental
life. For Otto, the sacramental life included the Eucharist and the sacrament of pen-
ance. It was in these sacraments that he saw strength and growth in spiritual devel-
opment. Although biographers do not directly reveal the value of both sacraments
in Otto’s spirituality, they indirectly indicate that they were extremely important to
him and were of fundamental importance in his spiritual progress. Therefore, it is
necessary to recall certain decisions and attitudes of Otto to make this assumption
credible.

Otto promoted the monastic life. He supported with all his strength the found-
ing of new monasteries so that they would promote the worship of God. Worship
of God among the faithful would not be complete if it was limited to the preaching
of the word of God. Sacramental ministry was needed in this regard. Thus, since

37 See ibidem, pp. 110-111.
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Otto emphasised the creation of monasteries to promote the cult of God, he could
not fail to see the value of celebrating the sacrament of the Eucharist and penance.*®

In his missionary practice, Otto not only erected makeshift temples but also
provided them with liturgical tools so that the sacraments could be celebrated
there by the priests he sent to serve there. By directing specific liturgical paraments
to a given community of believers gathered at a church and leaving priests there to
serve them in this matter, Otto testified to the value he placed in the sacraments,
specifically the Eucharist and penance, as a means of spiritual development for
humans.*

According to his biographers, Otto was deeply concerned about the renewal
of religious life, both in Germany and in Pomerania. And for this reason, it can
be concluded that his spiritual care was not limited only to the evangelisation
of the faithful but also included the sacramental life among them. Since he bap-
tised people, then he could not help celebrating the sacrament of the Eucharist or
penance for them.*

There is one more mention of how Otto in Szczecin, waiting for his death, held
spiritual exercises in the church for two days. It can be assumed that during these
exercises, he not only prayed but also celebrated the Eucharist, seeing it as a source
of spiritual power."

The cited facts show, indirectly, that Otto saw the value of the Eucharist and
the sacrament of penance in the process of his spiritual development. The first
of these sacraments, the Eucharist, was for him a sign of love for God and neighbour.
He perceived the Eucharist as the offering of Christ to the Father for the salvation
of people. Therefore, the deeper he entered into the dynamics of Christ’s offering
to the Father, through prayerful concentration during the celebration of the Eucha-
rist, the more he liberated himself from self-love. The more he looked reflectively
at his own intentions, decisions and behaviour in everyday life, the more he felt
the transformation of his life.

The Eucharist allowed Otto to discover his vocation to be in communion not
only with God but also with people. He correctly understood Christ’s act of wash-
ing the feet of the Apostles at the Last Supper (cf. Jn 13:2-15). He was aware that
in this gesture, Christ set an example of selflessness for others. He knew well
that the celebration of the Eucharist or the participation of the faithful in it cannot

38 See G. Wejman, Biskup Otton z Bambergu..., p. 50.
39 See K. Liman, Dialog Herborda..., pp. 110-111.

40 See. G. Wejman, Biskup Otton z Bambergu..., p. 50.
41 See K. Liman, Dialog Herborda..., p. 106.
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fail to turn into active love of neighbour. Christ Himself indicated this truth in
His words addressed to the apostles: “I have given you an example” (Jn 13:15).
That is why Otto was able to pass in his life from contemplating the Eucharist to
its imitation. He was well aware that it is impossible to fully communicate with
the Eucharistic Christ if one is not ready to accept every person with whom Christ has
identified because of the Incarnation. And that is why he believed that participation
in the Eucharist would take on its full dimension when it turned into active and
zealous service on his part towards his neighbours. The numerous acts of mercy
shown by Otto to those in need testify to his deep experience of the Eucharist and
his readiness to act in its spirit towards his fellow men.

The sacrament of penance was no less important than the Eucharist in Otto’s
spiritual development. He perceived it as an instrument of God’s mercy towards
man and, at the same time, a source of his transformation and power for his zeal-
ous action in the future. For Otto, the sacrament of penance was a means to grow
in a loving relationship with Christ. He believed that when a person repentantly
confesses his sins before a priest and shows readiness to make amends for them,
he is engulfed by God’s mercy and gains the strength to act even more sacrificially
to bring glory to God and support another person in need.

The analysis of source materials shows a clear conclusion that Otto, by taking
these three spiritual means in his life — prayer, asceticism and sacramental life
grew in a personal relationship with Christ and, as a result, faithfully served Him
in building His kingdom among people and them.

Conclusions

The main goal of this paper was to present the spirituality of Otto of Bamberg.
The implementation of such a goal required the recognition of previous research on
Otto’s life and missionary activity while taking into account the latest scholarship
in the theological and spiritual fields. The result of such a defined scope of research
was the structure of the submission, which depended upon the contemporary
perception that spirituality is a relationship between man and God.

According to this synthesis of research, the basis of Otto of Bamberg’s spirituality
was revealed. His spirituality rested in the truth that God communicates Himself in
the act of man’s creation and redemption. It was in the act of creation that God called
man into existence in his image and likeness, and when man disobeyed God,
God provided redemption by giving His only-begotten Son, who, assuming a human
body, became a man and sacrificed Himself on the cross of Calvary, reconciling
the same people with God. Thanks to the educational work of his parents, who
emphasised God’s care over man, and then thanks to his personal reflection on
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the functioning of the world and noticing the spiritual wealth offered to people
in the sacraments, Otto recognised God’s care and gracious reign over him and
the whole world. Therefore, he concluded that the deeper he abided in the circle
of His sanctifying presence, the more he would develop spiritually.

Sticking to the contemporary definition of spirituality as a personal relationship
between man and God, the next research step in revealing the spirituality of Otto
of Bamberg was the presentation of his response to this divine communication.
He expressed, in the deepest way, an attitude that recognised God’s action in his life.
His attitude of appreciation took the form of humility. The analysis of the source
material showed that Otto perceived humility, on the one hand, as a readiness to
serve God, resulting from the fact that God created him, and on the other one,
as sacrificial service to another human being. He demonstrated these two aspects
of humility by giving himself to Christ and being guided by Christ’s values in his
everyday life, and also in his readiness to support his neighbours by preaching
the gospel to them or materially supporting their various needs. By living in
humility this way, Otto revealed his spirituality and that only on this path can
man spiritually develop.

Spirituality, a way of being a human, cannot fail to adopt specific forms of expres-
sion. This was also the case in the life of Otto of Bamberg, which was the subject
of scholarly reflection in the third part of the submission. Otto, as historical data
shows, expressed his spirituality in various dimensions: in boundless obedience
to the church and fidelity to the pope; loyalty to the secular authorities; zealous
performance of episcopal and missionary service, in the form of regular preaching
of the Gospel or furnishing places of worship; helping those most in need and
respecting the customs and culture of evangelised people. Acting in these ways,
he showed that spirituality is not an extraordinary activity of man, but a very
ordinary and specific behaviour in everyday life towards God and neighbours.

In order for spirituality to be realised by man in this way;, it is necessary to use
appropriate spiritual means. Theology of spirituality includes prayer, asceticism
and sacramental life. Otto used these means in his life, as the analysis of the source
material showed. He deepened his bond with Christ and became a model to others
through his deep prayer life, as evidenced by his personal prayers and those recited
with the emperor, his self-sacrificing asceticism in the form of various mortifica-
tions and his implementation of the sacraments, the Eucharist and penance, in his
personal life.

The conducted analysis shows a clear conclusion that Otto of Bamberg led a deep
spiritual life and was a devoted servant of Christ.

Translated by Magdalena Rejman-Zientek
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THE SPIRITUALITY OF OTTO OF BAMBERG

Summary

The aim of this presentation was to show the spirituality of Otto of Bamberg. This project
was carried out in four stages, which correspond to the different parts of the presentation.
In the first place, the foundations of the spirituality of Otto of Bamberg are presented, which
are the act of creating man by God in His image and likeness and God’s redemption of man.
The most complete act of responding to this gift of God can only be a humble acceptance of this
act on the part of man. Its deepest expression will be humble service to God and neighbours.
A spirituality established in this way can only take on various forms of expression. These
varied forms in the life of Otto of Bamberg included the following: his boundless obedience
to the Church expressed as his fidelity to the pope; loyalty to secular authority; his zealous
episcopal and missionary ministry, manifested in the regular proclamation of the Gospel or in
his support through subsidising the places of worship; his helping those most in need and his
respecting the customs and culture of evangelised people. The whole concept of spirituality is
completed by the use of appropriate spiritual means by Otto of Bamberg. He included among
them prayer, asceticism and sacramental life. Thanks to the use of these measures, he grew
spiritually and deepened his relationship with Christ, providing a model of spirituality for
the next generations.
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Is Non-Ontological Structuralism Hypothetical?

CZY STRUKTURALIZM NIEONTOLOGICZNY JEST HIPOTETYCZNY?

Streszczenie

Michael Resnik, twérca nowoczesnego strukturalizmu w filozofii matematyki, na pewnym
etapie swojej tworczosci naukowej zmienit poglady i zaproponowal nowy strukturalizm
nieontologiczny. Resnik uwazany jest za wybitng posta¢ wspoélczesnego strukturalizmu
w obszarze wspolczesnej filozofii matematyki, a jego strukturalizm sui generis jest uwazany
za jedno z najwazniejszych i najczesciej dyskutowanych stanowisk w tej dziedzinie. W artykule
zbadano motywacje stojace za zmiang pogladow Resnika. Zostato szczegdétowo zaprezentowane
jego stanowisko i podjeto probe skontrastowania tego stanowiska z wybranymi pogladami
z zakresu filozofii matematyki. Niniejszy wywod nawiazuje do sporu Gottloba Fregego
z Davidem Hilbertem, ktéry koncentruje si¢ na statusie aksjomatdw teorii matematycznej oraz
znaczeniu przypisywanym terminom pierwotnym. Wspomniano takze trzyetapowa koncepcje
rozwoju nauk dedukcyjnych zaproponowang przez Kazimierza Ajdukiewicza. Koncepcja ta,
inspirowana ideami Hilberta, wyznacza trzy etapy ewolucji teorii dedukcyjnych: (1) dedukcja
przedaksjomatyczna, (2) dedukcja aksjomatyczna, (3) aksjomatyka abstrakcyjna. Kazdy z tych
etapéw ma unikalne cechy, ktére rzucaja $wiatto na nature teorii dedukcyjnych, szczegélnie
w odniesieniu do zbioréw aksjomatow i terminéw pierwotnych w ramach tych teorii. Dodatkowo
omoéwiono dwa style uprawiania teorii dedukcyjnych (asertywny i hipotetyczny). Ostatecznie
badanie nieontologicznego strukturalizmu Resnika dostarcza wgladu w to, jak nalezy rozumiec
te nowatorska koncepcje strukturalizmu, i wyjasnia faktyczne twierdzenia autora. Oprécz tych
rozroznien sformulowana jest nowa koncepcja hipotetycznego strukturalizmu, odrebna od
strukturalizmu nieontologicznego. Ten nowatorski strukturalizm jest zakorzeniony w hipo-
tetycznym podejsciu do praktykowania teorii dedukcyjnych.

Stowa kluczowe: filozofia matematyki, Resnik, strukturalizm nieontologiczny,
strukturalizm hipotetyczny
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Introduction

The concept of structuralism within the philosophy of mathematics is still being
developed and vigorously debated. The best example of this is the position of
non-ontological structuralism that Michael Resnik recently proposed.! Among
the many different concepts that fall within structuralist thought, this one is
noteworthy at least because Resnik is known as a protagonist of sui generis struc-
turalism. The shifting views of this author, while remaining in the structuralist
position, is an interesting phenomenon deserving a deeper analysis.

Resnik’s original concept was presented and developed in a series of works.?
Many authors, as well as Resnik himself, classify this version of his views as struc-
turalism sui generis,> which assumes that the objects studied by mathematics
are the structures and positions in these structures, and the structures are
treated as existing in a specific, definite way, most frequently as abstract enti-
ties. As such, this standpoint is sometimes also classified as non-eliminative
structuralism.*

The concept of sui generis structuralism is also compared to the position of con-
ceptual realism within the dispute over the universals. Variants of this position
maintain that general concepts exist as abstract entities in one way or another,
on the same principle that structures exist as mathematical objects. In some
ways, this assertion of existence can be regarded as an ontologically positive
position. Other positions within structuralism itself are also discussed, especially
the concept of eliminative structuralism,’ as opposed to Resnik’s old views. In this
approach, mathematical structures are not considered abstract entities to which
existence is attributed. Eliminative concepts are compared with the nominal-
ist position within the dispute over the universals and can thus be treated as
ontologically negative.

1 M. Resnik, Non-ontological Structuralism, “Structural Relativity” 27 (2019) 3, pp. 303-315.

2 Idem, Mathematics as a Science of Patterns: Ontology and Reference, “Nots” 15 (1981) 4,
pp. 529-550; idem, Mathematics as a Science of Patterns: Epistemology, “Notis” 16 (1982) 1,
pp- 95-105; idem, Mathematics from the Structural Point of View, “Revue Internationale de Philos-
ophie” 42 (1988) 167, pp. 400-424; idem, Structural Relativity, “Structural Relativity” 4 (1996) 2,
pp. 83-99; idem, Mathematics as a Science of Patterns, Oxford 1997.

3 Cf. G. Hellman, Three Varieties of Mathematical Structuralism, “Philosophia Mathematica” 9
(2001) 2, pp. 184-211; M. Resnik, Non-ontological Structuralism..., pp. 303-315.

4 E.Reck, G. Schiemer, Structuralism in the Philosophy of Mathematics, in: Stanford Encyclope-
dia in Philosophy (SEP) [accessed: 11.09.2020].

5 Cf. ibidem.
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This article focuses on an attempt to explain Resnik’s proposal of non-ontological
structuralism. We aim to understand the motivations and actual views that Resnik
is currently proposing. Throughout the discussion, this position will be contrasted
with other views so as to finally answer the title question of whether, according
to non-ontological structuralism, the claims of mathematical theories are mere
hypotheses.

1. Non-ontological structuralism

Resnik, arguing for non-ontological structuralism, shows that this position is a new,
original view. He believes that categorically advocating the existence or non-existence
of mathematical structures, and therefore their nature, is the incorrect approach,
and as such, this issue should be left undecided.® This is a fundamental change in
this author’s views, which is particularly interesting because, according to him,
the recognition of structures as objects studied by mathematics still stands. Thus,
despite the change in views, mathematical structures remain at the centre of interest.

Resnik moved from the position of sui generis structuralism, in which he
considers structures (called patterns) as existing abstract entities, to the position
of non-ontological structuralism, which suspends judgment on the existence and
nature of structures. Based on the first position, we can state that structures are
objects studied by mathematics, which can be described as correct or incorrect (true
or false).” Basic mathematical entities, such as numbers or points in this case, have
no properties beyond structure (non-relational properties), and even if they did,
they are of no interest to mathematicians. In this sense, mathematical structures
are abstract objects in which only certain relational properties between places
(points) are captured by the structures, while possible other properties of the objects
occupying these places are irrelevant.®

The main motivation for changing this view is the vague observation that it
contains “too much ontology,”
structuralism. The main difference between the old and new approaches is the way
the subject of mathematics is described. From Resnik’s new point of view, he argues
that when practising the philosophy of mathematics, one should focus more on
mathematical theories and not on the objects studied by mathematics. According
to him, mathematicians are primarily concerned with the development of theories,

so Resnik proposes a new position of non-ontological

M. Resnik, Non-ontological Structuralism..., p. 303.

Cf. idem, Mathematics as a Science of Patterns..., (1997), p. 201.
Cf. ibidem, pp. 202-203.

M. Resnik, Non-ontological Structuralism..., p. 309.
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which can only secondarily be seen as saying something about mathematical objects,
including structures of accounts.

So instead of expressing my view by putting the emphasis on objects, I will put the emphasis
on theories: Mathematics speaks of objects in order to describe or present structures; from
the point of view of a mathematical theory, the denotations of its constants and quantifiers
might as well be points or positions in a structure or structures; for the theory attributes
to them no identifying features outside of the structure or structures in question.!

According to Resnik, this change is merely a change in the ontological attitude
regarding mathematical objects. Resnik, inspired by Willard Van Orman Quine’s
concept of global structuralism," instead of talking about positions in structures
and the related ways they exist, aims to discuss the terms we insert in place
of variables in mathematical formulas and what is subject to quantification within
mathematical theories.

Much of my old view survives. Now, instead of talking about positions in patterns, we talk
about theories and singular terms and quantifiers. Instead of saying that there is no fact
as to whether the positions of a natural number sequence are identical to a certain sets,
we say that there is no fact as to which of the many interpretations of number theory in
set theory is the correct one. This is just a consequence of ontological relativity without
the explanation in terms of positions in patterns."

His new concept is structuralist in the sense that he still contributes to discourse
about structures as objects studied by mathematics, but at the same time he believes
that mathematical theories are the right tool for describing this reality, and only
they are subject to study by mathematics.”®

2. The conception of the development of mathematics

Resnik’s position is clearer if we pay attention to David Hilbert’s structuralist views,
which provide some inspiration for non-ontological structuralism. Hilbert’s philo-
sophical views relating to the nature of objects described by mathematical axioms
are interpreted today as structuralist. The main source for these interpretations is
the correspondence between Hilbert and Gottlob Frege in the early 20" century.
The discussion between these two authors today is known as the Frege-Hilbert Con-
troversy. In this context, it is appropriate to speak of the influence of Hilbert’s views,

—_
(=}

Ibidem.

1 Ibidem, pp. 306-308.
Ibidem, p. 310.
Ibidem.
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which led to the formation of modern structuralist positions, rather than to classify
Hilbert as a structuralist, as Fiona T. Doherty does,"

The Frege-Hilbert Controversy has been the subject of much analysis and discussion."
The main axis of the dispute is disagreement over the meaning of the primary terms
of axiomatic theories, especially mathematical ones. In the most general terms, Hilbert
claimed that the meaning of primary terms is determined by the axioms and theorems
of the theory, while Frege maintains that the meaning of these terms was previously
known before the axioms were formulated.

Hilbert wrote in a letter to Frege in December 1899:

...itis surely obvious that every theory is only a scaffolding or schema of concepts together
with their necessary relations to one another, and that the basic elements can be thought of in
any way one likes. If in speaking of my points I think of some system of things, e.g., the sys-
tem: love, law, chimney-sweep [...] and then assume all my axioms as relations between these
things, then my propositions, e.g., Pythagoras’ theorem, are also valid for these things.'®

Hilbert allows for multiple possible interpretations of one theory. In this way, he can
explicitly say that a theory is simply a scheme or scaffolding. This statement is often
interpreted as proof that Hilbert was a structuralist, especially when the concept
of a schema or scaffolding is understood as the modern concept of mathematical
structure.”

However, in Frege’s conception, the axioms of mathematical theories are true
sentences because they refer to specific objects that are indicated by the primary
terms." Thus, the source of the truthfulness of mathematical axioms is the meaning
that is attributed to the primary terms of the mathematical theory. On the other
hand, the consistency of a mathematical theory does not require any special proof.
It is different in Hilbert’s conceptualization, as he believes that primary terms have
no other meaning outside the theory. Hence, mathematical axioms cannot be true
in this particular sense, and the proof of the consistency of a theory is the central

—

4 F. Doherty, Hilbertian Structuralism and the Frege-Hilbert Controversy, “Philosophia Mathe-
matica” 27 (2019) 3, pp. 335-361.

15 M. Resnik, The Frege-Hilbert Controversy, “Philosophy and Phenomenological Research” 34
(1974) 3, pp. 386-403; S. Shapiro, Categories, Structures, and the Frege-Hilbert Controversy:
The Status of Meta-mathematics, “Philosophia Mathematica” 13 (2005) 3, pp. 61-77; F. Doherty,
Hilbertian Structuralism..., pp. 335-361.

16 G. Gabriel etal. (eds.), Gottlob Frege: Philosophical and Mathematical Correspondence, Oxford 1980,
pp. 40-41.

17 Cf. F. Doherty, Hilbertian Structuralism..., p. 338.
18 Cf. S. Shapiro, Categories, Structures, and the Frege-Hilbert Controversy..., p. 66.
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task for its creator. Hilbert’s somewhat obscure view was creatively developed and
presented by his student, Kazimierz Ajdukiewicz.

Ajdukiewicz’s concept can be understood as an idealized description of the meth-
odological development of mathematical theory. The first works on this subject
were written as early as 1921,” while a textbook elaboration of them can be found
in Pragmatic Logic.** These views are also actively discussed today.*

According to Ajdukiewicz, three stages of the development of deductive sciences
can be distinguished. The first is pre-axiomatic intuitive, the second is axiomatic
intuitive, and the third is axiomatic abstract.

The first stage, the pre-axiomatic intuitive, is characterized by the fact that
the axioms and the primary terms used in them are taken as obvious and intuitively
understood, and thus, true. The sets of both axioms and primary terms are not
fixed definitively and can be expanded at any time with a new element. The deci-
sion to expand the theory with an additional axiom or new term is made only on
the condition of absolute obviousness and the possible absence of opposition from
other researchers. Axioms are treated as true sentences because of their content,
which is intuitively understandable, due to the primary terms used within them.
Importantly, this stage is also characterized by the fact that the proof procedure
is based on obviousness and intuition, so there is no closed set of acceptable rules
for the proof procedure. Those theorems whose proofs are considered correct by
intuition are considered proven. The essential features of this stage are intuitiveness
and openness.

The second stage, or the axiomatic intuitive stage, is distinguished from the first
primarily by the fact that sets of axioms and the primary terms used in them are
established and closed. In this stage, no axiom, even the most obvious one, can be
freely added if it has not been indicated at the beginning that it belongs to the theory.
The same is true of the primary terms, the set of these terms should be fixed and
closed once and for all. All theorems of the theory use only primary terms or can
be reduced to them. It is not acceptable to use terms other than those adopted at
the beginning. On the other hand, the method of establishing both the sets of axioms
and the primary terms is still intuitive. These sets are established on the principle
of obviousness, possibly truthfulness, which provides external justification for
the entire theory. In this way, the proof procedure is also established. Only accepted

19 K. Ajdukiewicz, Pojecie dowodu w znaczeniu logicznym, in: idem, Jezyk i poznanie, Vol. 1,
Warszawa 1960.

20 Idem, Pragmatic Logic, Dordrecht 1974.

21 M. Tkaczyk, Kazimierz Ajdukiewicz’s Philosophy of Mathematics, “Stud East Eur Thought” 68
(2016), pp. 21-38.
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rules are allowed to be used, while any proof step, however obvious, cannot be
performed if the accepted axioms and rules do not allow it. Thus, intuition remains
a fundamental feature, but in place of openness, there is a closed base for theory,
which is why this stage is called axiomatic intuition.

The third, or axiomatic abstract, stage, like the second, uses a closed and fixed
set of axioms and primary terms. Thus, the rule of evidence procedure is also closely
defined here. In contrast, the way of determining what is in these sets is completely
arbitrary. This is because the primary terms of the theory are not taken in any sense
as established outside of the theory. The only way to determine their meaning is
to use them in axioms. At this stage, the intuitiveness and obviousness that have
hitherto accompanied the base of mathematical theories disappear.

Returning to the consideration of the disagreement between Frege and Hilbert,
let us note that the difference between the second intuitive axiomatic stage and
the third abstract axiomatic stage is analogous to the difference between Frege’s
and Hilbert’s respective views. Both of these authors expect mathematics to be
a perfect deductive construct, free of formal defects, while only Frege claims that
primary terms have an intuitive meaning, external to deductive theory. Hence,
only in Frege’s conceptualization, as in Ajdukiewicz’s second stage, can one speak
of the pure truthfulness and obviousness of the accepted axioms. Hilbert expects
from the axioms only that they form the base for all theorems, and the primary
terms used in them have the meaning given to them by the axioms. As such, this is
how he reconstructed Euclidean geometry.” There, concepts like “point,” “straight
line,” or “plane” receive precise meanings by being used in axioms. On the other
hand, their intuitive meaning accepted by Euclid in Elements does not play any

» <«

greater role in this theory besides a heuristic role. In this way, those specific con-
stants become a sort of variables prepared for any interpretation. Despite Hilbert’s
declarations, a purely formal axiomatic system, free from any errors and references
to an intuitive understanding of the terms used, was not obtained until the seventh
edition of the aforementioned work. The style of practising mathematical theories
along the lines of Hilbert’s work is sometimes called the algebraic approach.?

3. A hypothetical vs. assertive point of view

According to Ajdukiewicz, deductive theories can be evaluated from the perspec-
tive of the attitudes taken towards the axioms. The axioms of a given theory can
be approached in two ways. It is possible to take a hypothetical position, in which

22 D. Hilbert, Grundlagen der Geometrie, Leipzig1903.
23 Cf. S. Shapiro, Categories, Structures, and the Frege-Hilbert Controversy..., p. 66.
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the axioms are treated as a kind of hypothesis, adopted to see what can be proved by
employing them. It is also possible to take a position in which axioms are accepted
sentences, that is, they are treated as statements asserting something about a certain
reality. Therefore, two styles of doing deductive science are said to exist, the first
of which is called hypothetical (hypothetico-deductive), and the second is called
assertive (assertive-deductive).

The hypothetical style theories are characterized by Ajdukiewicz as follows:

A hypothetical deductive system is a science in which at the outset we list a number
of statements without adopting any attitude toward them, i.e., without either accepting
or rejecting them, and next we derive from them by deduction (but do not infer) other
statements that follow from the former. The statements listed at the outset (but neither
accepted nor rejected) also are called axioms, and the statements derived from them
(but also neither accepted nor rejected on that account) also are called derived theorems.*

Assertive deductive theories can be characterized as follows:

Those deductive systems in which the axioms are asserted, and hence accepted, and in
which on the strength of the acceptance of the axioms we arrive, by deductive inference,
at accepting derived theorems, are called assertive deductive systems.?

Thus, a researcher who accepts the axioms of, for example, geometry, treats them
as asserted sentences (stating something about a certain reality) is cultivating
the theory in an assertive-deductive style. It can be assumed that this is how
the axioms of geometry were treated by Euclid when he wrote Elements, or by
Giovanni G. Saccheri, who negated Euclid’s fifth postulate and derived several
theorems of non-Euclidean geometry, assuming that this is merely an ad absurdum
proof of the truth of this axiom. In contrast, a researcher may propose a certain
geometry as an axiomatic theory, but at the same time does not treat the theory’s
axioms as asserted statements. In this case, they cultivate the theory in a hypo-
thetico-deductive style. It can be assumed that non-Euclidean geometries, such as
Nikolai Lobachevsky’s geometry, were created in this way. He consciously questioned
Euclid’s fifth postulate and decided to develop a theory based on its negation,
while not determining whether this postulate or its negation are true. Notice that
the researcher’s attitude toward the theory does not in any way affect the content
of the theory, that is, the set of axioms and theorems derived from them. A deductive
theory is itself a creation independent of the researcher’s approach (hypothetical
or assertive) toward its axioms (theorems).

24 K. Ajdukiewicz, Pragmatic Logic..., pp. 206-207.
25 Ibidem, p. 207.
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Also of note is the situation in which deductive theory is in the third axiomatic
abstract stage of development and is cultivated in an assertive style.

This stage assumes that the primary terms of a theory obtain meaning only
by using them in axioms, so they do not possess it from the outside. The axioms
constructed from these terms constitute their meaning within a given theory, and
at the same time are treated as accepted statements. Ajdukiewicz believes that axi-
oms “establish (their) meanings anew by deciding that the said terms are to denote
such objects (i.e., individuals, classes, relations) which satisfy the axioms of a given
theory, i.e., satisfy the conditions formulated in those axioms.”* The result of this
approach is the planned ambiguity of the primary terms, which manifests itself in
the fact that their denotation is not fixed definitively. Finding a model for a deduc-
tive theory constructed in this way is, as it were, the next step in its construction.
As such, the unambiguous denotation for the primary terms is established, and thus
the axioms become true statements concerning the indicated domain. The estab-
lishment of a reference between the theory and the domain in question presupposes
the existence of certain objects about which the theory speaks. Hence, a model,
in reality, is always preferred over a model in another deductive theory. That is, this
preference holds true in the sense that descriptive semantics is superior to formal
semantics.”” On the other hand, of the two proofs of the consistency of deductive
theory, the absolute one, which establishes the meaning of primary terms so that
they denote objects whose existence is undeniable, will be better.

Deductive (axiomatic abstract) theory understood in this way can be practised
in an assertive style, that is, its axioms are treated as asserted statements. Thus,
the question can be raised as to what they state. In the simplest terms, the axioms
state something very general about a certain reality common to many domains.
Advocates of mathematical structuralism will say that they describe a certain
structure, which, by its nature, is prepared for further interpretation.

Practising deductive theory, or not, is a personal choice of the researcher,
so the assertion of axioms, or lack thereof, must be viewed in this way. On the other
hand, someone who builds deductive theories in an assertive deductive style may
additionally hold certain philosophical beliefs about the nature of the object described
by the theory. If we consider the structure as this object, we can classify views of this
type as ontological structuralism. It will be classified as positive when this general
object (structure) is considered to exist. The manner of its existence is a secondary
matter at this point. In contrast, under the same assumptions, some structuralism

26 Ibidem, p. 203.
27 Cf. M. Tkaczyk, Logika czasu empirycznego, Lublin 2009, pp. 12-14.
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can be considered to be negative, if the ontological position regarding the nature
of this structure is somehow eliminative. Here again, the details of this view are
unimportant.

It may also be the case that while practising assertive style theories, we suspend
judgment on the nature of the object, which is the structure, and at the same time
consider that only by explicitly establishing references for primary terms, we can
determine the nature of these objects under discussion. In this way, establishing
different scopes for primary terms can lead us to different ontologies. Thus, we treat
axioms as recognized statements while we suspend judgment on the ontological
nature of the reality they describe. This attitude may bring us closer to Quine’s
conception of global structuralism, which, according to Resnik, “is non-ontological
and simply another formulation of ontological relativity.”

Only at this point can we try to clarify what Resnik meant when he formulated
his view of non-ontological structuralism. We think that his vision of structuralism
corresponds to what is behind the concept of deductive theory, which is at the third
axiomatic abstract stage of development and is practised in an assertive style.
At the same time, the researcher does not take a determined ontological position
about a structure as an object of mathematics. In contrast to this, other types of struc-
turalisms (ontologically positive and negative) are formed by treating mathematical
theories as theories that are at the third axiomatic abstract stage and, at the same
time, cultivated in an assertive style, albeit with a determined ontological position.
If this ontology is positive, we have non-eliminative structuralism, while negative
ontology results in eliminative structuralism.

4. Hypothetical structuralism

In light of the above distinctions, it is still necessary to consider the situation in
which a mathematical theory is in the abstract axiomatic stage but is practised
in the hypothetical style. This style assumes that axioms are not treated as rec-
ognized statements. This is especially the case when the theory’s primary terms,
which appear in its axioms, are treated as symbols of variables, without prejudging
anything about their meaning. This approach does not allow us to conclude that
axioms can be recognized statements. This is because primary terms, which are
treated as variables, are not bound by any quantifiers, only their semantic category
is determined. As such, Ajdukiewicz states, “both the axioms and the theorems
derived from them are not statements, which by their nature can be true or false,

28 M. Resnik, Non-ontological Structuralism..., p. 307.
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and become sentential schemes about which no judgment is made as to their truth
or falsity.”*

Analogues to what we have said should be sought in the standard way of intro-
ducing variables. The formula 2 + 2x = 6 is a scheme in which the semantic category
of the variable “x” is specified. This expression in this form does not state anything

« »

that can be accepted or rejected, and the symbol “x” has no specific meaning. We only

« »

know what and how we can substitute for the variable “x” to result in a statement
that is true or false. Of course, we can also bind the variable “x” with a quantifier
and thus obtain a true or false statement.
Note that we can now transfer this way of thinking to the following expression:
Axiom 1: Vx3y : (x <y),
which is one of the axioms of the elementary theory of inequality.** In addition to
several logical symbols and the variable “x,” this expression is built additionally
from one specific primary term “<.” Thus, the expression is a closed formula, which
we can assume to be true or false, and it can also be seen as a schematic formula.
This will happen if we treat the primary term “<“ like a variable. The rationale for
this fact is its planned ambiguity and, therefore, the lack of one established way to
read it. Consequently, the entire statement has no single predetermined meaning.
This statement may be interpreted as describing a fact from the rational number
structure. In that way, the meaning of the symbol “<” is fixed as “is less than.” But
at the same time, we may propose another interpretation, wherein the meaning
of the symbol is fixed as “lies to the left of,” and the statement is about the points
on a given straight line. Another possible interpretation of the symbol is “is earlier
than,” and then the axiom is true in the range of time moments.

Ajdukiewicz makes it clear that one can understand the axioms of deductive
theories as certain kinds of schemes prepared for interpretation:

Since [...] the axioms and the derived theorems of an abstract deductive theory are not state-
ments, but schemata of statements, hence they may be neither accepted nor rejected. Hence,
in this approach, an abstract deductive theory does not consist of any-thing that could
express the conviction of the researcher who is concerned with that theory. In pursuing his
research he does not assert anything. His work is confined to deriving by deduction sche-
mata of statements, called derived theorems, from schemata of statements, called axioms;
the derived theorems, being not statements, but schemata of statements, also do not state
anything.*

29 K. Ajdukiewicz, Pragmatic Logic..., p. 205.
30 Ibidem, p. 203.
31 Ibidem, p. 206.
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Thus, it is possible to build a deductive theory based on axioms that are understood
as schemes. Such a theory has the same content as a theory built on recognized
expressions, that is, in the assertion style. In either case, one performs exactly this
action on expressions, and it is possible to prove the same assertions. The hypo-
thetical style results in the fact that all theorems derived from axioms, which are
schemes, are also schemes. All proofs possible in this theory can be seen as certain
ready-to-interpret inferential schemes.* These schemes are valid, that is, they will
never allow one to move from a true premise to a false conclusion. Thus, a deductive
theory built in the hypothetical style turns out to be a catalogue of inferences ready
for use in any science.

Note that cultivating deductive theories in the hypothetical style, in its effect,
produces a theory containing valid schemes of inference, while in principle, it does
not produce new knowledge about some reality outside the theory. In contrast,
practising deductive theory in an assertive style will be closely related to expanding
the knowledge of a certain area of reality about which the axioms of the theory treat
as asserted statements. Thus, a hypothesis-driven researcher does not state anything
about reality outside of the theory but rather prepares correct inference schemes
for interpretation. If it turns out that it is possible to interpret the primary terms
in such a way as to turn the axioms as schemes into statements that are true about
a certain fragment of reality, then we automatically obtain several well-founded
statements about this subject.”

The proposal of axiomatic theory as a catalogue of valid inference schemes
becomes clearer considering the distinction between two aspects of reasoning.
We can evaluate each inference in terms of its formal and material correct-
ness. An argument is formally correct if it is deductively valid. Moreover, the infer-
ence that is simultaneously formally and materially correct is sound.**

A materially correct inference is required to have its premises as true sen-
tences. In principle, the evaluation of the truthfulness of the premises belongs
to an expert in the respective field, so the material correctness of inferences on
the grounds of mathematics is evaluated by a mathematician. The task of exam-
ining the material correctness of mathematical inferences, or proofs, is beyond
the axiomatic theories, in which axioms are not treated as true sentences. What
may be of interest from this point of view is to check whether any formula “A”
and the same formula preceded by the negation symbol, “-A,” are derivable from

32 Ibidem, p. 110.
33 Ibidem, p. 206.
34 D. Bonevac, Deduction: Introductory Symbolic Logic, Malden, MA 2003, pp. 17-18.
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the accepted axioms. If it turns out that there is such a pair of derivable formulas,
then without evaluating the truth of any of these, we could conclude that the theory
is contradictory. One of the formulas in this pair is false, and therefore, it is certain
that one of the axioms is false. Of course, such a statement is possible only under
the assumption that we understand the symbol “=” as a classical functor of negation.
Consequently, this leads us to the fact that standard logic, as a base theory, and
a possible metatheory for the deductive theory under study, are not understood as
purely formal deductive theories.

The aforementioned catalogue of correct inference schemes requires only for-
mal correctness from subsequent proof steps. Formal correctness is nothing but
validity, and as such, the construction of axiomatic and abstract hypothetical-style
theories is reduced precisely to providing a catalogue of formally correct infer-
ences. The formal correctness of the subsequent proof steps is guaranteed by appro-
priately selected rules of the proof procedure. These inferences, or mathematical
proofs, are prepared for interpretation in the same way as inferences in logical
theories. In each of these cases, the creator of such a theory does the hard formal
work in creating the theory, but this is only service work when compared to all
other sciences.

For if a researcher who is studying real facts succeeds in finding out that the facts he is
concerned with satisfy the axioms of a given abstract deductive theory (i.e., if the sphere
of those facts is a model of that theory), then owing to the work done earlier by the scientist
who studied that abstract theory by deducing derived theorems from axioms, the student
of facts can learn, without any extra effort on his part, that the domain he is concerned
with also satisfies the derived theorems of that theory; he thus signally broadens his
knowledge of the sphere of facts he is studying.*

By that means, researchers studying deductive theories create a constantly expand-
ing catalogue of valid inference schemes, which, by definition, are prepared for
especially understood interpretation. Thus, each deductive theory in the abstract
axiomatic stage and the hypothetical style, both one by one and together, form
structures that describe the relations between certain objects. These relations are
indicated in no other way than by their description contained in the axioms and
derivative theorems of a given theory.

Symptomatic of this approach are not ambiguity and underdetermination
of the primary terms since these also occur within the assertive style. The ambi-
guity and underdetermination of primary terms are appropriate for the third
abstract stage of the development of deductive science, according to Ajdukiewicz.

35 K. Ajdukiewicz, Pragmatic Logic..., p. 206.
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For the hypothetical style approach, it is appropriate to suspend judgment on
the reality described by the mathematical theory. Nothing is assumed about
this reality, so it can be said without risking that the axioms and theorems are
not treated as recognized statements. This approach consistently does not allow
us in any way to consider that structures (understood this way or that way) are
objects studied and described by mathematicians. The mathematical structure is
understood here in a different way. The structure is formed by axioms, accepted as
hypotheses and theorems, which can be derived from these axioms by established
rules of proof.

Thus, the mathematical structure is understood as the structure of a deductive
theory, in which attention is first paid to the relations between the expressions
of the theory. Since such a theory is practised in a hypothetical style, that is, if we
do not accept the axioms, we cannot treat the theory as describing some reality.
This hypothetical approach to deductive theories, as theories in the third axiomatic
abstract stage, is called hypothetical structuralism.

The hypothetical structuralism proposed here is non-ontological, just like Resnik’s
concept discussed above. Judgment on the existence and nature of mathematical
structures is suspended here, just as Resnik does in non-ontological structuralism.
In contrast, the fundamental difference becomes evident in the way axioms (and
theorems) are treated as terms stating something about a certain reality. Resnik’s
non-ontological structuralism is a deductive theory cultivated in an assertive style,
while hypothetical structuralism is a deductive theory in a hypothetical style.

Let’s emphasize it again, the style of practising a dedicatory theory does not
affect its content. As such, we can say that as far as the mathematical content is
concerned, it is neutral. Returning to axiom 1 of the elementary theory of inequality
presented above; this theory has seven different axioms. The only primary term
of this theory is “<,” the meaning of which is established precisely in these seven
axioms since it is a deductive theory in the third axiomatic abstract stage. The other
terms used in the axioms are logical terms with an established meaning in logic.
The theorems of this theory derived from the axioms describe a certain reality in
the context of this one primary term.

A proponent of Resnik’s non-ontological structuralism adopts an assertive
perspective, that is, they accept the axioms and the theorems derived from them.
Likewise, with an advocate of hypothetical structuralism, they too accept the axi-
oms as the base for the theory and accept the derivation of all possible theo-
rems. In this sense, regardless of the position taken, the content of the deductive
theory is identical.

The difference is seen elsewhere. Resnik’s non-ontological structuralism
accepts that the above axiom says something about a certain reality, in this case,
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mathematical structures, which we can call the structure of inequality relations.
At the same time, it does not make a statement about how this structure exists and
what its ontological nature is.

The acceptance of axioms and theorems has the effect of treating a deductive
theory as having a certain object of study, which is independent of the theory and
what the theory describes. This object for Resnik is what we can call “the structure
of inequality relations.” Of course, non-ontological structuralism suspends judg-
ment on how this structure exists and its ontological nature. The opposite is true
of hypothetical structuralism, which does not apply the moment of assertion to
the axioms of the theories under study. Its setting is hypothetical, so the axioms (and
theorems), in this case, are not accepted sentences. The above axiom 1 of the the-
ory of inequality can be regarded as describing a certain hypothesis, on the base
of which the theorems of the theory are derived. The whole theory turns out to be
ultimately a set of hypotheses derived from the hypothetical axioms. Of course,
the axioms are taken completely arbitrarily. There is also no place here for ques-
tions about the existence and nature of mathematical objects, but the prohibition
is stronger than in the case of Resnik’s concept. It is not as if the judgment about
the ontology of mathematical structures is suspended, and we consciously do not
answer it. In the hypothetical conception, it is forbidden to pose this kind of question
at all because, by definition, a mathematical theory constructed as such does not
describe anything that can be called a structure, or rather, it does not describe any
object at all. The possible relevance of the theory to a certain fragment of reality
is something that we could consider to be beyond the scope of a theory practised
in this way.

What we mentioned about the elementary theory of inequality can be said about
any other axiomatic mathematical theory. In Resnik’s non-ontological structuralism,
the axiomatic arithmetic of natural numbers will be seen as describing the structure
of natural numbers, but the nature of this structure will not be specified. Going
turther, one can consider two contradictory mathematical theories, say, Euclidean
geometry and non-Euclidean geometry. Their axioms can be thought of as accepted
statements that state something about certain structures. Each of these structures,
both Euclidean and non-Euclidean, can exist in one way or another, and we can
study the interrelationships between them and their properties, but the ontologies
are beyond the reach of this view.

Hypothetical structuralism, on the other hand, focuses only on the construc-
tion of theory. For this, a deductive theory is an object of interest and a structure
is a subject to study. The only tool a mathematician has is the proof, so from any
axioms by proof, theorems are derived, which form a well-defined structure. Based
on the fact that the axioms are only hypotheses, the entire theory, and therefore all
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theorems, are also hypothetical. Of course, axioms, and consequently theorems,
describe certain relations between objects. In the elementary theory of inequalities,
relations between objects are described, and these can serve as models for the theory.
The same is true in the axiomatic view of the arithmetic of natural numbers, or any
axiomatically constructed geometry: each theory says only as much as is said in
the axioms. Moreover, these axiomatic theories create a separate, unique structure
of interrelationships between axioms and theorems. The relation that connects all
expressions is the relation of derivability. What is central, from the perspective
of hypothetical structuralism, is the construction of a correct deductive theory,
not the accurate representation or description in the theory of some structure that
is outside the theory.

Once again, the interpretation referred to here, i.e., establishing that the symbol
“<“is understood in one way or another (e.g., the expression “x < y” reads “x is
before y”), is the next step in the construction of a mathematical theory. The tran-
sition apart from the perspective of hypothetical structuralism is not necessary,
but it enriches the research being done. Many researchers will say that theories for
which interpretations have been found in reality are better than those for which no
such interpretation exists. Still, others will say that finding an interpretation for
a mathematical theory in another mathematical theory (e.g., reading the expression
“x < y” as “the natural number x is smaller than the natural number y”) is also
a momentous discovery.

In summary, hypothetical structuralism is called structuralism, but in a different
sense from all the others, including Resnik’s non-ontological structuralism. It does
not claim that mathematical theories describe objects called structures; instead,
within this position, it is only believed that mathematical theories themselves create
certain structures. The arbitrarily accepted axioms and theorems derived from them
in a strict deductive method form a structure of interrelated expressions. What
connects them is the relation of derivability. Therefore, the mathematician’s job is to
build theories of this kind, that is, to create or discover structures to be understood.
The same work is done by a mathematician who is a follower of Resnik’s concept
of non-ontological structuralism. In each case, theories have the same content,
and the proof is the only tool for justifying theorems. Hypothetical structuralism
is free from the assumption that the objects studied by mathematics are structures
independent of mathematical theories.
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Conclusion

The question of the hypothetical nature of Resnik’s conception of non-ontological
structuralism has proved to be legitimate. Resnik’s shift in views regarding the ontol-
ogy of mathematical structures was not clear and needed to be explored further.
It was possible to understand what Resnik’s declared suspension of judgment on
the ontology of mathematical structures meant. Several distinctions proved to be
helpful in this regard.

We showed that the third axiomatic abstract stage of the development of deductive
theories, proposed by Ajdukiewicz, is appropriate for understanding mathematics
as a science of structures. Any mathematical theory can be practised in one of two
styles, hypothetical or assertive. The assertive style turns out to be appropriate
for Resnik’s non-ontological structuralism. We believe that these views can be
understood in the way that mathematics is a deductive science, being in the abstract
axiomatic stage, practised in the assertive style, which at the same time sus-
pends its judgment regarding the ontological nature of structures as an object
of study. We consider this explanation clearer and better than what can be found in
Resnik’s work.*

The distinctions introduced also helped formulate the position of hypotheti-
cal structuralism. This view holds that mathematics is a deductive science when
in the abstract axiomatic stage, cultivated in a hypothetical style. The question
of the ontology of mathematical structures within this conception is not posed
at all, primarily because the concept of structure has a different meaning. Struc-
ture within this conception is understood as a hierarchy of interrelated relations
of the derivation of expressions that make up a deductive theory.
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IS NON-ONTOLOGICAL STRUCTURALISM HYPOTHETICAL?

Summary

Michael Resnik, the founder of modern structuralism in the philosophy of mathematics,
changed his views and proposed a new non-ontological structuralism. Resnik is considered
a prominent figure in modern structuralism within the realm of contemporary philosophy
of mathematics, and his sui generis structuralism is regarded as one of the most significant
and frequently discussed positions in the field. This article examines the motivations behind
Resnik’s change of perspective. His new position is presented in detail, and an attempt is made
to contrast it with selected views in the philosophy of mathematics. The discussion is conducted
in the context of the Frege-Hilbert Controversy, which centers on the status of mathematical
theory axioms and the meaning attributed to primary terms. The three-stage concept of the devel-
opment of deductive sciences, proposed by Kazimierz Ajdukiewicz, is also introduced. This
concept, inspired by Hilbert’s ideas, outlines three stages in the evolution of deductive theories:
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(1) pre-axiomatic deductive, (2) axiomatic deductive, (3) abstract axiomatic. Each of these stages
possesses unique characteristics that illuminate the nature of deductive theories, particularly
in relation to the approach to sets of axioms and primary terms within these theories. Addi-
tionally, two styles of practicing deductive theories (assertive and hypothetical) are discussed.
Ultimately, an exploration of Resnik’s non-ontological structuralism provides insight into how
this novel structuralist concept should be understood and clarifies the author’s actual claims.
Alongside these distinctions, a new conception of hypothetical structuralism, distinct from
non-ontological structuralism, is formulated. This novel structuralism is rooted in the hypo-
thetical approach to practicing deductive theories.

Keywords: philosophy of mathematics, Resnik, non-ontological structuralism, hypothetical
structuralism
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Aksjomatyzacja czterowartos$ciowej logiki modalnej
Fukasiewicza

AXIOMATISATION OF LUKASIEWICZ’S FOUR-VALUED LOGIC

Summary

The main subject of this article is the axiomatisation of Jan Lukasiewicz’s £L-modal logic,
a strict, regular, four-value modal logic whose matrix is a Cartesian product of two different
two-value propositional matrices. £.-modal logic was developed on the basis of philosophical
discussions and logic research conducted in the Lviv-Warsaw school of logic, which focused
on future contingents and temporal modalities. This article should deliver an overview of
L-modal logic axiomatic systems and highlight differences and similarities between different
axiomatic systems. To achieve this, it will describe properties of axiomatic systems, such as
independence, simplicity, and the number of symbols used. These properties will then be
used to analyse and compare selected axiomatisations. The analysis will be developed across
(a) the original Lukasiewcz axiomatic system, which includes the prothotetic § connective,
(b) Lemmon’s axiomatic system, (c) Kripke’s axiomatic system, (d) Dywan’s axiomatic system,
(e) Tkaczyk’s axiomatic system, with the jumping necessity theorem, (f) and axiomatic systems
with a ternary connective.

Keywords: modal logic, Lukasiewicz, axiomatic systems

Wstep

Jan Lukasiewicz byl znawcag nie tylko wspodlczesnej logiki matematycznej, ale takze
tilozofii i historii logiki'. W szczegdlnosci warto zwrdci¢ uwage na zainteresowa-
nie Lukasiewicza my$lg Arystotelesa i stoikow, ktdra czesto stawala si¢ bodzcem

1 Por.]. Lukasiewicz, System logiki modalnej, w: J. Stupecki (red.), Z zagadnien logiki i filozofii -
pisma wybrane, Warszawa 1961.
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wyznaczajacym kierunek jego badan. Doniosle prace Lukasiewicza z zakresu logiki
wielowartosciowej i modalnej wyrastaly z przeprowadzonych w starozytnosci
analiz dotyczacych poje¢ modalnych, ze szczegolnym uwzglednieniem rozwazan
Arystotelesa nad wartoscig logiczng zdan opisujacych przyszte zdarzenia przygodne.
To, ze Lukasiewicz inspirowal sie pracami Stagiryty i innych starozytnych filozoféw,
nie oznacza jednak, ze zawsze zgadzal si¢ z ich pogladami. Problematyka poje¢
modalnych wielokrotnie znajdowala si¢ w centrum badan Lukasiewicza. Byt on
przeswiadczony, ze wlasnie ta problematyka moze wyznaczy¢ kierunek rozwoju
logiki. Przeswiadczenie to bylo silnie ugruntowane w przekonaniach filozoficznych
Lukasiewicza, ktdre to stawialy go w szeregach indeterministéw. Lukasiewicz byt
zdania, Ze wolnos¢ jest czyms, co realnie przystuguje ludziom. Sadzit on zarazem,
ze jest to nie do pogodzenia z klasycznym rachunkiem zdan. Tym samym byt
przekonany, ze w logice klasycznej tkwi blad, na ktéry lekarstwo miaty stanowi¢
modalne funktory konieczno$ci i mozliwosci. Warto przy tym podkresli¢, ze w rozu-
mieniu Lukasiewicza byly to funktory ekstensjonalne. Konsekwencjami takiego
ujecia bylo wiele problemodw, ktore pojawily sie na gruncie proponowanych przez
niego systemow. Pierwsza proba stworzenia przez Lukasiewicza logiki modalnej
byta jednoczesnie, wraz z prowadzonymi niezaleznie badaniami Clarence’a Irvinga
Lewisa, jedng z pierwszych préb konstrukeji logiki modalnej oraz logik wielowar-
tosciowych. Efektem tych badan byta logika tréjwartosciowa, logika n-wartosciowa
i logika nieskonczenie wielowartosciowa, przedstawione m.in. w artykule Uwagi
filozoficzne o wielowartosciowych systemach rachunku zdan®. Trudnosci, ktére napo-
tkaly pierwsze prace Lukasiewicza w tej dziedzinie, doprowadzily do podjecia przez
niego kolejnej proby ujecia analizy poje¢ modalnych w system wielowartosciowy
oparty na nowych zalozeniach. Byl to czterowarto$ciowy system L-modalny. Rezul-
taty te zostaly przedstawione w artykule System logiki modalnej’. Wyniki zawarte
w tym artykule nie sg prosta kontynuacjg prac Lukasiewicza z lat dwudziestych
i trzydziestych. Niniejszy artykul jest probg systematycznej prezentacji zawartosci
i aksjomatyzacji logiki L.-modalnej, a takze uzupelnienia dotychczasowych prac
na ten temat o pewne nowe wyniki.

1. Jezyk systemu L-modalnego

System L-modalny moze by¢ charakteryzowany w jezyku przedmiotowym, do
ktoérego naleza: (a) zmienne zdaniowe: p, g, 1, ktore sa wyrazeniami atomicznymi;

2 Por.idem, Uwagi filozoficzne o wielowartosciowych systemach rachunku zdat, w: J. Stupecki (red.),
Z zagadniet logiki i filozofii...
3 Por. idem, System logiki modalnej...
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(b) funktory jednoargumentowe: negacji -, afirmacji afm, tautologii tlg, antylogii
alg, mozliwosci ¢ oraz koniecznoéci Oj (c) funktory dwuargumentowe: koniunkeji A,
alternatywy V, implikacji > oraz rownowaznosci =; (d) funktor tréjargumentowy ©;
(e) jednoargumentowa zmienna funktorowa g; (f) nawiasy. Funktory koniecznosci
i mozliwo$ci nazywa sie funktorami modalnymi. Argumentami wszystkich funk-
torow sa wylacznie wyrazenia. Wyrazenia zlozone sa zbudowane z funktoréw, ich
argumentow i nawiaséw w zwykly sposob, z tym ze funktory jednoargumentowe
i tréjargumentowe maja notacje prefiksowa, a dwuargumentowe infiksows, zatem:
— wszystkie zmienne zdaniowe naleza do zbioru poprawnie zbudowanych wyrazen;
— jezeli wyrazenie A nalezy do zbioru poprawnie zbudowanych wyrazen, to wyra-
zenia "= A7, TOAT, Tafm(A) 7, Talg(A) 7, "tlg(A) " oraz "OA™ réwniez do niego
naleza;
- jezeli wyrazenia A oraz B nalezg do zbioru poprawnie zbudowanych wyrazen,
to wyrazenia"AV B,"AAB7,"A - B"i"A = B réwniez do niego naleza;
— jezeliwyrazenia A, B oraz C naleza do zbioru poprawnie zbudowanych wyrazen,
to wyrazenie " O(A, B, C) " réwniez do niego nalezy.
Przy braku nawiaséw najkrotszy zasieg maja funktory jednoargumentowe, a nastep-
nie kolejno funktory: A, V, =, =, (O. Nieco uwagi chcialbym jeszcze poswigci¢
symbolowi 6, ktdry jest uznawany za zmienny funktor od argumentéw zdaniowych.
Zmienne funktory zostaly wprowadzone wraz ze zmiennymi kwantyfikatorami
przez Stanistawa Lesniewskiego w jego prototetyce. Sam Lukasiewicz zmienne
funktory wraz z ich znaczeniem omawia w pracy O zmiennych funktorach od
argumentow zdaniowych*. Symbol ten ma wiec by¢ zmienng przebiegajaca zbidr
funktordw, przy czym zaznaczone jest, ze moga to by¢ funktory wieloargumentowe,
pod warunkiem, ze wszystkie argumenty przyjmowane przez nie stanowi ta sama,
pojedyncza zmienna.

2. Podstawowa logika modalna

Jak wspomnialem we wstepie, dla systemu L-modalnego wazne s3 inspiracje
tilozoficzne. Lukasiewicz poszukuje nie jakichkolwiek praw zawierajacych spdj-
niki modalne, ale tych, ktére mozna uznac za merytorycznie trafne w kontek-
$cie przyjetych przez niego zalozen. Podstawowa logika modalna obejmuje te
twierdzenia, ktére zdaniem Lukasiewicza sg badz oczywiscie prawdziwe, badz
szeroko akceptowane w klasycznych tekstach filozoficznych. Twierdzenia podsta-
wowej logiki modalnej dzielg si¢ na zaakceptowane, ktore poprzedza symbol F,
i odrzucone, ktére poprzedza symbol . Chociaz Lukasiewicz wyraznie tego

4 Por. ibidem.
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nie méwi, z kontekstu wynika, ze symbol 4 poprzedza wyrazenia, ktdre nie sa
tautologiami, czyli takie, ktére maja co najmniej jedno falszywe podstawienie,
a nie takie, ktére maja wylgcznie falszywe podstawienia. Lukasiewicz zmierza
bowiem zawsze do tego, by w miar¢ mozliwoéci wszystkie wyrazenia zostaly
podzielone na te, ktdre poprzedza symbol 4, i te, ktére poprzedza symbol .
Taki podzial, jesli sie go osiggnie, moze stanowi¢ zaréwno wynik petnosci systemu,
jakijego rozstrzygalnosci.

Zdaniem Lukasiewicza kazdy system, ktory pretenduje do miana merytorycznie
trafnej logiki modalnej, musi respektowa¢ twierdzenia podstawowej logiki modalne;j:
»System nazywam logika modalna wtedy i tylko wtedy, gdy zawiera podstawowa
logike modalng jako swa czg$¢™. Znaczy to, ze w systemie takim dowodliwe musi
by¢ kazde twierdzenie zaakceptowane na gruncie podstawowej logiki modalnej,
a zarazem nie mozne by¢ w nim dowodliwe Zadne twierdzenie odrzucone na
gruncie podstawowej logiki modalnej. Mozna wigc powiedzie¢, ze podstawowa
logika modalna ma wyznaczaé granice merytorycznie trafnej logiki modalnej
przez powigzanie twierdzen tej logiki z poczuciem oczywistosci i analizami filo-
zoficznymi: ,,System logiczny nazywa sie zwykle «logika modalng», jesli wystepuja
w nim wyrazenia modalne takie, jak «<mozliwe» lub «konieczne». Zamiast tej raczej
niewyraznej charakterystyki sprébuje poda¢ doktadng definicje logiki modal-
nej wedlug tradycji zapoczatkowanej przez Arystotelesa™. Podstawowa logika
modalna opiera si¢ na osmiu zalozeniach, ktdre zostang teraz omdéwione. Pierwsze
trzy twierdzenia dotycza wlasnosci funktora mozliwosci:

Fp—Op 0y
H0p—p )
—40p 3)

Twierdzenie (1) wyraza przekonanie, ze kazdy zachodzacy stan rzeczy jest moz-
liwy, innymi stowy, kazde zdanie, ktére jest prawdziwe, jest tym bardziej mozliwe.
Twierdzenie (1) stanowi odpowiednik scholastycznej zasady: ab esse ad posse valet
consequentia formalis. Twierdzenie (2) wyraza przekonanie, ze nie kazdy mozliwy
stan rzeczy zachodzi, innymi stowy, nie kazde zdanie mozliwe jest prawdziwe.
Twierdzenie (2) stanowi odpowiednik scholastycznej zasady: a posse ad esse non
valet consequentia formalis. Twierdzenie (2) wynika z indeterministycznego pogladu
na $wiat, mianowicie z przekonania o istnieniu przygodnych stanéw rzeczy.

5 Zob.idem, Uwagi filozoficzne o wielowartosciowych systemach rachunku zdan..., s. 276.

6  Zob. idem, System logiki modalnej..., Warszawa 1961, s. 275.
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W starozytnej filozofii goracym obroncg tego przekonania byt Arystoteles, ktorego
indeterministyczne poglady stanowily gléwne zrédto dla badan Lukasiewicza
w zakresie logik wielowartosciowych. Twierdzenie (3) glosi, ze nie kazdy stan
rzeczy, opisywalny za pomocg zdania, jest mozliwy, czyli istniejg zdania, ktére
opisujg niemozliwe stany rzeczy. Komentujac to twierdzenie, Lukasiewicz stwierdza,
ze odroznia ono funktor mozliwosci od funktora tautologii tlg. W klasycznym
rachunku zdan zdanie zbudowane za pomoca funktora tautologii jest prawdziwe
niezaleznie od wartosci logicznej argumentu tego funktora. Utozsamienie funk-
tora modalnego z funktorem tautologii powoduje zanik rozréznienn modalnych
(collapsing), co prowadzi do tego, ze logika modalna, z takim utozsamieniem, jest
logika zawarta w klasycznym rachunku zdan.

Kolejne trzy twierdzenia, w pewnym sensie dualne wzgledem poprzedniej tréjki,
dotyczg wlasnosci funktora koniecznosci:

FOp—p 4)
Hp—0p (5)
— —0p (6)

Twierdzenie (4) oznacza, ze kazdy konieczny stan rzeczy zachodzi, innymi stowy
kazde zdanie konieczne jest prawdziwe. Twierdzenie (4) stanowi odpowiednik
scholastycznej zasady: a neccesse ad esse valet consequentia formalis. Twierdze-
nie (5) glosi, ze nie kazdy zachodzacy stan rzeczy jest konieczny. Inaczej nie kazde
zdanie prawdziwe jest konieczne. Twierdzenie (5) stanowi odpowiednik scho-
lastycznej zasady: ad esse a neccesse non valet consequentia formalis. Twierdze-
nie (5), podobnie jak twierdzenie (2), wynika z indeterministycznego pogladu
na $wiat. Na gruncie regularnych logik modalnych twierdzenia te s3 nawet sobie
réwnowazne. Twierdzenie (6) glosi, Ze istnieje co najmniej jeden konieczny stan
rzeczy, a dokladniej, ze nie kazdy stan rzeczy jest niekonieczny. Innymi stowy ist-
nieja zdania koniecznie prawdziwe. Lukasiewicz podkresla, ze twierdzenie (6) ma
zabezpieczy¢ funktor koniecznosci przed utozsamieniem z funktorem antylogii.
Podobnie jak utozsamienie funktora mozliwosci z funktorem tautologii, réwniez
utozsamienie funktora mozliwosci z funktorem antylogii prowadziloby do zaniku
rozréznien modalnych i do budowy logiki modalnej zawartej w klasycznym
rachunku zdan.

Trzeba zaznaczy¢, ze méwiac o twierdzeniach (4) i (5), Lukasiewicz cytuje
inne scholastyczne zasady niz te, ktore wyzej podatem. Mianowicie (4) utozsamia
ze scholastycznag zasada: ab oportere ad esse valet consequentia, a twierdzenie (5)
zzasadg: ab esse ad oportere non valet consequentia. Nie jest to utozsamienie calkiem
doktadne, poniewaz rzeczownik odczasownikowy ,,oportere” sugeruje koniecznos¢
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deontyczng, czyli powinno$¢. Przy takim rozumieniu funktora koniecznosci
twierdzenie (4) powinno byloby zosta¢ odrzucone. Akceptacja twierdzenia (1) i twier-
dzenia (4) sugeruja aletyczny sens funktoréw modalnych, zwigzany z takimi poje-
ciami, jak konieczno$¢ logiczna, konieczno$¢ fizyczna, koniecznos¢ metafizyczna.
Wydaje sie, ze ten sens funktora koniecznosci jest oddany lepiej za pomoca wyrazu
»hecesse” niz ,,oportere”.

Ostatnie dwa twierdzenia, na ktérych opiera si¢ podstawowa logika modalna,
opisuja zaleznos¢ miedzy funktorami koniecznosci i mozliwosci:

FOp = —O-p, (7)
HOp = —|<>—|p. (8)

Zgodnie z pierwszym z tych twierdzen, stan rzeczy opisywany przez pewne zda-
nie jest mozliwy wtedy i tylko wtedy, gdy stan rzeczy opisywany przez negacje
tego zdania nie jest konieczny. Zgodnie z drugim stwierdzeniem stan rzeczy opi-
sywany przez pewne zdanie jest konieczny wtedy i tylko wtedy, gdy stan rzeczy
opisywany przez negacje tego zdania nie jest mozliwy. W odniesieniu do tych
dwoch twierdzen Lukasiewicz stwierdza tylko, ze ,,53 to oczywiste zwigzki miedzy
mozliwo$cig a konieczno$cig”. Warto doda¢, ze akceptacja tych dwdch twierdzen
przesadza o tym, ze mamy do czynienia z funktorem mozliwosci jednostronne;.
Przy takim rozumieniu funktora mozliwosci kazde zdanie konieczne i kazde zdanie
prawdziwe jest tym bardziej mozliwe. W filozofii starozytnej i sredniowiecznej
rozwazano réwniez mozliwos¢ dwustronna, ktérg utozsamia si¢ z przygodnoscia.
Przy takim rozumieniu mozliwos$ci zdania dzielg si¢ na konieczne, mozliwe i nie-
mozliwe. W systemach $cislej implikacji Lewis rowniez postuzyl si¢ funktorem
mozliwosci jednostronnej, ktdry stal sie standardowy dla catej dwudziestowiecz-
nej logiki modalnej. Lukasiewicz zwraca uwage na to, ze wszystkie przytoczone
stwierdzenia podstawowej logiki modalnej, z wyjatkiem (3) i (6), mozna znalez¢
w pracach dawniejszych logikoéw, tj. logikéw starozytnych i sredniowiecznych.
Ponizej zamieszczam algebre spdjnikéw modalnych odpowiadajaca powyzszym
wymogom podstawowego systemu modalnego. Algebra zostata opisana za pomoca
kraty przedstawionej na ponizszym schemacie. Strzalka wyznacza relacje porzad-
kujaca. Ilekro¢ strzatka prowadzi od wyrazenia A do wyrazenia B, znaczy to, ze na
gruncie podstawowej logiki modalnej oraz kazdej logiki modalnej w rozumieniu
Lukasiewicza: (a) zdanie B jest wyprowadzalne ze zdania A, (b) zdanie A nie jest
wyprowadzalne ze zdania B. Strzalka prowadzi wiec zawsze od wyrazenia moc-
niejszego do wyrazenia stabszego. Dla kazdej pary wyrazen kresem gornym jest
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wyrazenie znajdujace si¢ wyzej w schemacie, natomiast kresem dolnym wyrazenie,
ktore znajduje sie nizej.

pV=p

T (3)

op

T 1))
p

T “4)i(5)
op

T (6)

pA=p.

Automatyzujac podstawowg logike modalng jako terminy pierwotne, Lukasiewicz
przyjmuje funktory negacji, implikacji i mozliwosci. Aksjomatami sg wyrazenia:
(1)-(3) oraz wyrazenie:

I—<>p = <>—|—|p. )

Wyrazenie (9) jest rownowazne z wyrazeniem (7) na gruncie podstawowej logiki
modalne;j.

Funktor konieczno$ci jest terminem wtdrnym, a funkcje definicji petni wyrazenie (8).
Regulami pierwotnymi sg regufa podstawiania dla wyrazen uznanych:

A

F eA, (10)
regula podstawiania dla wyrazen odrzuconych:

HeA

4 A, (11)
reguta modus ponens dla wyrazen uznanych:

HA-B

+ B, (12)
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reguta modus ponens dla wyrazen odrzuconych:
FA—-B
B (13)
A

W powyzszych regulach eA oznacza dowolne podstawienie zdania A. Cho¢ Luka-
siewicz wprost tego nie méwi, przebieg przeprowadzonych przez niego dowodow
wskazuje na to, Ze aksjomatami podstawowej logiki modalnej sa ponadto pod-
stawienia twierdzen klasycznego rachunku zdan. Lukasiewicz podaje dowod
niezaleznosci aksjomatow: (1)-(3) i (9).

Podstawowg logike modalng mozna zaksjomatyzowac alternatywnie ze spoj-
nikiem koniecznosci jako terminem pierwotnym zamiast spojnika mozliwosci.
Aksjomatami sg wowczas twierdzenia: (4)-(6) oraz twierdzenie:

FOp = O——p, (14)

ktére na gruncie podstawowej logiki modalnej jest rownowazne z twierdzeniem
(8). Funktor mozliwosci, ktory jest wtedy terminem wtdrnym, definiuje sie za
pomocg twierdzenia (7). Reguly procedury dowodowej pozostaja niezmienione.
Podstawowy system okresla minimalne wymogi, jakie musi spelnia¢ dowolny inny
system, aby by¢ uznanym za modalny. Taki system modalny zdaniem Lukasiewicza
pozwalal na wyrazanie wspomnianej juz modalnosci aletycznej.

3. Prawa ekstensjonalnosci dla funktorow modalnych

System logiki L-modalnej powstaje poprzez dotaczenie do podstawowej logiki
modalnej prawa ekstensjonalnosci dla funktoréw modalnych. Prawo ekstensjo-
nalnosci, kolejno dla funktora mozliwosci i koniecznosci, ma nastepujaca postac:

(p—=q) = (Op = 09), (15)
(p—q) - (@p—0Og). (16)

Dla uzyskania systemu L-modalnego wystarczy do podstawowej logiki modalnej
doda¢ jedno z wymienionych praw, w zaleznosci od tego, ktory funktor jest termi-
nem pierwotnym. Drugie prawo ekstensjonalnosci jest wowczas wyprowadzalne
na podstawie praw klasycznego rachunku zdan i odpowiednio definicji funktora
koniecznosci lub mozliwosci’. Przyjecie praw ekstensjonalnosci dla funktoréw
modalnych stanowi wyraz przekonania Lukasiewicza, ze funktory mozliwosci
i koniecznosci sg ekstensjonalne.

7 Por. idem, Uwagi filozoficzne o wielowartosciowych systemach rachunku zdan...
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4. Matryca logiki £-modalnej

Matryca, jaka Lukasiewicz tworzy na potrzeby swojego nowego systemu logiki
modalnej, powstaje poprzez pomnozenie przez siebie dwoch matryc klasycznego
rachunku zdan®. S3 to matryce o tej samej zawartosci jak te, ktore charakteryzuja
klasyczny rachunek zdan’. Wygladaja one nastepujaco:

My = ({1, 0}, afm, tig, =, A, V, =, =, {1)), 17)
Mncl = <{1) 0}) tlg> afm) ) /\a V> - E’ {1}*)’ (18)

gdzie symbole ,,tlg”, ,,afm” oraz ,alg” oznaczaja kolejno jednoargumentowe funktory
klasycznego rachunku zdan, tj. funktor tautologii (verum), funktor afirmacji (asercje)
oraz funktor antylogii (falsum). Wraz z negacja funktory te stanowig wszystkie
cztery jednoargumentowe funktory definiowalne w klasycznym rachunku zdan.
Dziatania odpowiadajgce tym funktorom obrazuje tab. 1.

Tabela 1. Jednoargumentowe operacje klasycznego rachunku zdan

tlg afm - alg
1 1 1 1 1 0 1 0
1 0 0 0 1 0 0

Po pomnozeniu przez siebie dwdch matryc dwuwartos$ciowych klasycznego
rachunku zdan otrzymujemy w rezultacie matryce M, ,, ktérej warto$ciami sg upo-
rzadkowane pary wartosci matrycy klasycznej: (1, 1), (1, 0), (0, 1), (0, 0). Wartoscia
wyro6zniong jest tutaj wartos¢ (1, 1). Wartos¢ (1, 1) pojmowana jest jako prawda,
wartos¢ (0, 0) jako falsz, a wartosci (1, 0) oraz (0, 1) jako mozliwos¢. W dalszej czesci
artykutu, dla skrétu, wartosci te beda zapisywane odpowiednio jako: 11, 10, 01, 00.

Matryce M*, oraz M’ ,r6znig si¢ miedzy sobg jedynie kolejnoscig operacji
afm i tlg. W konsekwencji ich pomnozenie po kartezjansku, ktére nie jest opera-
cja przemienna, daje matryce, ktéra zachowuje klasyczno$¢ funktoréw negaciji,
koniunkgji, alternatywy, implikacji i réwnowaznosci, a ponadto zawiera operacje
charakteryzujace funktory, tj. ,,0*” oraz ,,0°”. Operacje te r6znig sie tylko kolejnoscia
wspotrzednych: operacja charakteryzujaca ,,0*” stanowi produkt afirmacji przez
tautologie, a operacja charakteryzujaca ,,0°” stanowi produkt tautologii przez afir-
macje. Przypomnijmy, zZe produkt kartezjanski nie jest dzialaniem przemiennym.
Operacje matrycy M, przedstawia tab. 2.

8  Por. idem, O zmiennych funktorach od argumentow zdaniowych, w: J. Stupecki (red.), Z zagad-
nie# logiki i filozofii...
9 Por. M. Tkaczyk, Futura Contingentia, Lublin 2015.
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Tabela 2. Operacje czterowartosciowej logiki modalnej Lukasiewicza

<>c <>o D. Du -
11 11 11 11 11 10 11 01 11 00
10 11 10 10 10 10 10 00 10 01
01 01 01 11 01 00 01 01 01 10
00 01 00 10 00 00 00 00 00 11

- 1 1 0 0 \Y 1 1 0 0

1 0 1 0 1 0 1 0

1 1 1 0 0 1 1 1 1 1

1 1 0 1 0 1 1 1 1 1

1 1 1 0 0 1 1 1 1 1

0 1 1 1 1 0 1 0 1 0

0 1 1 1 1 0 1 1 0 0

1 1 0 1 0 1 1 1 1 1

0 1 1 1 1 0 1 1 0 0

0 1 0 1 1 0 1 0 1 0

A 1 1 0 0 = 1 1 0 0

1 0 1 0 1 0 1 0

1 1 1 0 0 1 1 1 0 0

1 1 0 1 0 1 1 0 1 0

1 1 1 0 0 1 1 1 0 0

0 0 0 0 0 0 0 1 0 1

0 0 0 0 0 0 0 0 1 1

1 1 0 1 0 1 1 0 1 0

0 0 0 0 0 0 0 0 1 1

0 0 0 0 0 0 0 1 0 1

Osobliwos$cig matrycy M, jest istnienie dwoch wartosci interpretowanych jako
mozliwos$¢. Dzigki temu Lukasiewicz moze uzywa¢ dwoch funktoréw mozliwosci:
»07 oraz .07, zwanych mozliwo$ciami blizniaczymi. Jezeli dwa wyrazenia zawieraja
tylko jeden funktor mozliwosci, a ponadto réznig si¢ tylko tym, ze w miejscu wysta-
pienia jednego funktora mozliwos$ci w pierwszym wyrazeniu, w drugim wyrazeniu
wystepuje drugi funktor mozliwosci, to badz obydwa wyrazenia sg tautologiami,
badz zadne. Taka wymienialnos$¢ funktoréw mozliwosci nie zachodzi dla wyrazen,
w ktdérych wystepuja oba te funktory. Podobnie o bliznigtach méwi si¢, Ze mozna je
rozrdznic, gdy stoja obok siebie, ale s nierozrdznialne, kiedy wystepuja oddzielnie.

Wprowadzenie dwoch funktoréw mozliwosci stuzy rozwigzaniu problemu
Gonsetha przy zachowaniu prawa ekstensjonalnosci'.

10 Por. ibidem.
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5. Interpretacjalogiki L-modalnej w klasycznym rachunku zdan

Josep Maria Font i Petr Hajek' wskazali na $cisla zalezno$¢ miedzy tautologiami
logiki modalnej a tautologiami klasycznego rachunku zdan: Wyrazenie, ktére
nie zawiera funktoréw modalnych, jest tautologiq logiki L-modalnej wtedy i tylko
wtedy, gdy jest ono tautologig klasycznego rachunku zdan.

Nalezy teraz zauwazy¢, ze operacje charakteryzujace funktory modalne mat-
rycy M, moga by¢ dane jako superpozycje operacji charakteryzujacych w tej
matrycy funktory klasycznego rachunku zdan. Niech u, v €{1, 0}. Operacje cha-
rakteryzujace funktory modalne dane s3 wowczas nastgpujacymi wzorami:

O(uv) = 10 A uv = u0, (19)
Ouv) =01V uv =10 - uv = ul. (20)

Font i Hajek okreslaja translacje ¢* dowolnego wyrazenia ¢ jezyka L-modalnego.
Niech L bedzie ustalong zmienng zdaniows, ktéra nie wystepuje w zadnym wyra-
zeniu systemu L-modalnego. Wowczas

P =p 1)

dla dowolnej zmiennej zdaniowej p z jezyka systemu L-modalnego. W odniesieniu
do spdjnikéw klasycznego rachunku zdan obowiazujg zaleznosci:

(C@)* =7, (22)
@AY =9 Ay, (23)
pvy)y=9"Vy, (24)
-y =9" -y, (25)
=y =9 =v, (26)

dla dowolnych wyrazen ¢, y jezyka systemu L-modalnego. W odniesieniu do
spojnikéw modalnych obowigzuja nastepujace zaleznosci:

@) =LA, (27)
Q@) =L - (28)
dla dowolnego wyrazenia ¢ jezyka systemu L-modalnego oraz - jak pamigtamy - dla L

bedacego jedng wybrang i ustalong zmienng zdaniowa, niewystepujaca w zadnym
wyrazeniu jezyka systemu L-modalnego.

11 Por. ].M. Font, P. Héjek, On Lukasiewicz’s Four-Valued Modal Logic, ,,Studia Logica: An Inter-
national Journal for Symbolic Logic” 70 (2002) 2, s. 157-182.
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Zauwazmy, ze dla dowolnego wyrazenia ¢ jezyka systemu L-modalnego ¢* jest
wyrazeniem klasycznego rachunku zdan. Font i Hajek udowodnili nastepujace
twierdzenie: wyrazenie ¢ jest tautologiqg matrycy M, wtedy i tylko wtedy, gdy
wyrazenie ¢* jest wyrazeniem klasycznego rachunku zdan (matrycy klasycznej).
Jest oczywiste, ze powyzsze twierdzenie daje zarazem metode rozstrzygania dla
wyrazen system L-modalnego.

6. Semantyka relacyjna logiki L-modalnej

Semantyke relacyjng logiki £-modalnej opracowat Edward John Lemmon. Jest to
semantyka dla logiki regularnej. Struktura modelowa F jest to uklad:

F=(W,QR), (29)

w ktérym W jest to dowolny zbiér, a ponadto W/= 0, QSW, RCW x W.

Zbiér W rozumiemy jako zbidr $wiatéw mozliwych. Zbiér Q jest to zbiér dziw-
nych §wiatéw mozliwych (queer), w ktérych kazde zdanie jest mozliwe, ale zadne
nie jest konieczne. Z kolei R jest to relacja dostepnosci miedzy $wiatami mozliwymi,
przy czym zamiast xRy mozna pisa¢ y € R(x).

Model M nad strukturg F jest to uklad

M=(W,QR, V) (30)

w ktorym W, Q, R skladajg si¢ na strukture modelowa F, a V jest funkcja prze-
ksztalcajaca zbior wyrazen systemu L-modalnego w zbiér g(W). Dla dowolnego
x € W stwierdzenie x € V() znaczy, ze wyrazenie ¢ jest prawdziwe w $wiecie
mozliwym x. Dla funktoréw klasycznego rachunku zdan funkcja V spetnia stan-
dardowe warunki:

X €V (np)wtwx €V (), (31)
XEV(pAy)wtwx € V (p) orazx € V (y), (32)
XxEV(pVy)wtwx € V(p) lubx €V (y), (33)
xXEV(p->y)wtwx & V(p) lubx € V(y), (34)

XEVp=y)wtwx€e V(@ NV lubx& V(p)UV(y. 35
Dla funktoréw modalnych obowigzujg warunki typowe dla logik regularnych:

x € V(Op) wtw jezelix € QiVy € R(x), y € V (¢), (36)
x €V (Op) wtw jezelix € Qlub 3y € R(x), y € V (). 37)
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Oczywiscie o specyfice semantyki decydujg warunki nakladane na relacje dostep-
nosci R:

xRy > x=y, (38)
x & Q> xRx. 39)

Przytoczone warunki Lemmona znaczg, ze Zaden $wiat nie widzi $wiatéw réznych
od siebie, a kazdy $wiat, ktory nie jest dziwny, widzi siebie.

Wyrazenie jest prawdziwe w modelu wtedy i tylko wtedy, gdy jest mozliwe
w kazdym $wiecie mozliwym tego modelu. Wyrazenie jest prawdziwe w struk-
turze modelowej wtedy i tylko wtedy, gdy jest prawdziwe w kazdym modelu nad
ta strukturg. Wyrazenie jest prawdziwe wtedy i tylko wtedy, gdy jest prawdziwe
w kazdej strukturze modelowej. Udowodniono, Ze wyrazenie jezyka systemu
L-modalnego jest prawdziwe w powyzszym sensie wtedy i tylko wtedy, gdy jest
ono tautologia matrycy M,,.

7. Aksjomatyzacje logiki £.-modalnej

Aksjomatyka Lukasiewicza. Aksjomatyka przyjeta przez Lukasiewicza w pracy
System logiki modalnej sktada sie z dwdch nastepujacych aksjomatow wraz z regula
modus ponens oraz regula podstawiania:

Fép — (6-p — dg), (40)
Fp—Op. (41)

Jednoczesnie w sklad tej aksjomatyki wchodzg kolejne dwa wyrazenia odrzucone
wraz z regula odwréconego podstawiania oraz odwrdcona regula modus ponens.

H(0p - p), (42)
H0p. (43)

Uzywamy symbolu mozliwo$¢, poniewaz te same aksjomaty dotycza funktoréw ,,0”,
jaki 0.

Na szczegdlng uwage zastuguje tutaj aksjomat (40). Wyrazenie to, zaczerp-
niete z protetyki Le$niewskiego, zostalo uzyte przez Lukasiewicza juz w tekscie
z 1930 roku do wykazania, iz formalizacja trzeciego twierdzenia o zdaniach
modalnych, w rozszerzonym rachunku zdan, prowadzi do paradoksalnych, zdaniem
Lukasiewicza, wnioskow. Carew Arthur Meredith udowodnil mozliwo$¢ zaksjo-
matyzowania klasycznego rachunku zdan ze zmiennymi funktorami za pomoca
jedynie wyrazenia (40). Kluczowe jest jednak zalozenie Lukasiewicza, ze zmienna
funktorowa & odnosi si¢ rowniez do funktoréw modalnych. W praktyce oznacza to,
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ze Lukasiewicz przy tworzeniu systemu L-modalnego uznal funktory modalne
za funktory prawdziwosciowe. Jest to sprzeczne z wynikami jego wczesniejszej
pracy Uwagi filozoficzne o wielowartosciowych systemach rachunku zdan, w ktorej
argumentowal, iz funktory modalne nie sg funktorami prawdziwo$ciowymi.

Wida¢ tutaj, ze Lukasiewicz w praktyce postuguje sie¢ wymiennie dwoma
pojeciami ekstensjonalnosci (prawdziwosciowosci). Przy jednym rozumieniu
ekstensjonalnos$¢ sprowadza si¢ do mozliwosci scharakteryzowania za pomocg
matrycy logicznej. Przy takim rozumieniu ekstensjonalnosci Lukasiewicz przyjat
wspomniane wyzej prawa ekstensjonalnosci dla funktoréw modalnych. Drugie
rozumienie ekstensjonalnosci réwna si¢ posiadaniu charakterystyki w matrycy
dwuwartos$ciowej. Przy takim rozumieniu zasadne jest przyjecie aksjomatu Meredi-
tha. Wydaje sig, ze ten blad jest odpowiedzialny za wszystkie nietypowe wlasnosci
systemu L-modalnego.

Aksjomatyka Lemmona. Aksjomatyka, ktéra uznawana jest za standardowa
dla logiki czterowarto$ciowej, to ta opublikowana w 1966 r. przez Edwarda Johna
Lemmona. Jest ona oparta, wbrew temu, co oryginalnie robit Lukasiewicz, jedynie
na zdaniach, ktére sa uznawane za prawdziwe, i nie zawiera aksjomatéow wyraza-
jacych twierdzenia odrzucone. Lemmon przyjmuje trzy aksjomaty specyficzne:

a(p —» 9—~(@p - Og), (44)
ap - q, (45)
op — (g — 0g). (46)

Za reguly inferencyjnie przyjmuje si¢ regute podstawiania oraz modus ponens,
natomiast spojnik mozliwosci definiuje si¢ w nastepujacy sposdb:

l'<>q)_| :defl'_|D_|(P‘ll (47)

W 2011 r. Marcin Tkaczyk zauwazyl ponadto, zZe aksjomat pierwszy, ktéry w niniej-
szym tekscie jest oznaczony numerem (44), mozna wyprowadzi¢ z pozostatych
dwoch aksjomatdw specyficznych znajdujacych si¢ pod numerami (45) i (46).

Aksjomatyka Kripkego. Kolejng aksjomatyka jest przedstawiona 1963 r. przez
Saula Kripkego, ktdra sklada si¢ z dwdch ponizszych aksjomatéw specyficznych
oraz reguly modus ponens:

tp = p, (48)
(p—q) ~ (@~ 09. (49)

Funktor mozliwosci definiuje si¢ jak w definicji (47).
Aksjomatyka Tkaczyka. Mozliwe jest tez opisanie alternatywnej aksjomatyki,
ktéra bedzie zawierala tylko jeden aksjomat specyficzny, takg propozycje wysunal
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Marcin Tkaczyk. Aksjomat, jaki zaproponowal, nazywany jest aksjomatem ska-
czacej koniecznodci:

OpAgq—pAOq. (50)

Jak zwykle funktor mozliwosci definiowany jest za pomoca definicji (47).

Aksjomatyka Dywana. Podobna propozycje ujecia systemu logiki czterowar-
tosciowej przy uzyciu tylko jednego aksjomatu specyficznego wysunal Zdzistaw
Dywan. Zaproponowal on nastepujacy aksjomat:

op - (g = 0g). (51)

Rowniez tutaj (47) definiuje funktor mozliwosci.

Aksjomatyka z uzyciem funktora tréjargumentowego. Istnieje mozliwo$¢
utworzenia aksjomatyki logiki £-modalnej za pomoca funktora tréjargumentowego.
Wspomniany funktor tréjargumentowy bedziemy oznacza¢ za pomoca © i scha-
rakteryzujemy go za pomoca tab. 3. Zbiér poprawnie zbudowanych wyrazen rozsze-
rzymy o wyrazenie powstale przy uzyciu tego funktora tak, ze jesli ¢, w i y naleza
do tego zbioru, to wyrazenie o postaci (O(¢, w, y) rowniez do niego nalezy. Funktor
ten jest definiowalny na gruncie klasycznego rachunku zdan za pomoca formuty:

O w, ) =¢ - (0= . (52)

Za pomocy funktora © i funktora negacji mozna zdefiniowac¢ wszystkie funktory
klasycznego rachunku zdan. W szczegolnosci:

tig(p) =*"O(p, p, p), (53)
P = q=""O(p, g, p)s (54)
P =q=""O(p, g, tlg(p)), (55)
PAG="p=p g, (56)
pvg =*i-p > q. (57)

Przyjmujemy wiec, Ze terminami pierwotnymi s3: O, =,(O. Przyjmujemy tylko
jeden aksjomat specyficzny:

O(p, op, Og). (58)
Zamiast reguly modus ponens przyjmujemy nastepujaca regule:

O, ¥ 9)

4 (59)

Y,

a takze regule podstawiania i regule (47) definiujaca funktor mozliwosci.
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Tabela 3. Charakterystyka funktora tréjwartosciowego ©

O] U

-
€

[

—_— e e O e (O e O e O e O e b e (OO e OO e b et [ e

—_— e e e e e O = O e O O O e e (e OO O e O (O

O = o e (O e O e e e e e O e O[O = OO O = O
— = O (e O e O b e e O O (e OO OO0 OO

OO HOOH HHIOO HPOO K HH|OO HOO K HHIOO HOO KM M

Zaproponowana tutaj aksjomatyka jest adekwatna. Aby to udowodni¢, wystarczy
zauwazy¢, ze z aksjomatu (58) jest w oczywisty sposoéb wyprowadzalny aksjomat
Dywana (51), a z naszej reguly (59) wyprowadzalna jest w oczywisty sposob reguta
modus ponens.
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8. Porownanie aksjomatyk

Biorgc pod uwage sposob budowy, trzeba zauwazy¢, ze aksjomatyka Lukasiewicza
jako jedyna skonstruowana jest przy uzyciu zaréwno wyrazen uznanych, jak
i wyrazen odrzuconych. Jak udowodnit Tkaczyk, aksjomatyka Lemmona nie ma
cechy niezaleznosci'. Pozostale aksjomatyki, ktdre oméwilismy, te ceche posiadaja.

Ostatnig cechg aksjomatyk, na ktorg chce zwrdci¢ uwage przy ich analizie, jest
kwestia ich dlugosci. Diugos¢ aksjomatu moze by¢ rozumiana na dwa sposoby.
Pierwszy z nich zaklada, ze kazdy funktor uzyty przy konstrukcji aksjomatu
liczony jest bezposrednio jako pojedynczy znak. Drugi sposéb wprowadza przy
analizie dlugo$ci aksjomatéw podzial na funktory pierwotne oraz wtdrne. Funktory
pierwotne liczone sg jako pojedynczy znak. W przypadku uzycia funktoréw wtor-
nych traktowane sg one jako skroty wyrazen zlozonych z funktoréw pierwotnych.
Oznacza to, Ze ocena liczby znakéw odbywa si¢ dopiero po przeformulowaniu
wyrazenia zawierajacego funktory wtorne na wyrazenie skladajace sie jedynie
z funktoréw pierwotnych.

Wiekszo$¢ wspomnianych wyzej aksjomatyk nie uzywata jedynie funkto-
réw pierwotnych dla implikacyjno-negacyjnego systemu rachunku zdan, jakim
postugiwal sie Lukasiewicz, ale réwniez funktoréw wtornych. Poniewaz tworcy
wspomnianych aksjomatyk nie wskazuja wyraznie, ktére funktory klasycznego
rachunku zdan sg pierwotne, przyjmiemy za Lukasiewiczem, ze sg to funktory:
negacji, implikacji i konieczno$ci. Po zapisaniu za pomocg tych funktoréw aksjo-
matu Tkaczyka (50), aksjomatu Dywana (51) i naszego aksjomatu (58), przyjmuja
one kolejno nastepujacy ksztatt:

2(207p = =g) = 2(=0=g = —p), (60)
—'<>—'p —>—|((—|<>—|q - q)—> —|(q - —|<>—|q)), (61)
(=079 = (p = ~0g) > =(=p = O-p))). (62)

Jak wida¢, przy takiej formie zapisu aksjomat Tkaczyka skiada si¢ z 17 znakéow,
aksjomat Dywana z 20 znakdow i nasz aksjomat réwniez z 20 znakéw. Aksjomat
Tkaczyka okazuje sie w tym ukladzie najkrotszy. Jesli jednak funktory wtérne wolno
liczy¢ za jeden, tak jak funktory pierwotne, to aksjomat (50) sktada si¢ z 9 znakéow,
aksjomat (51) z 7 znakéw, a nasz aksjomat (58) z 6 znakéw. Najkrotszy w takim
ukladzie okazuje si¢ nasz aksjomat (58).

12 Por. M. Tkaczyk, On Axiomatization of Lukasiewicz’s Four-Valued Modal Logic..., s. 215-232.
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AKSJOMATYZACJA CZTEROWARTOSCIOWE] LOGIKI MODALNE]
LUKASIEWICZA

Streszczenie

Przedmiotem artykutlu jest aksjomatyzacja logiki £-modalnej Jana Lukasiewicza. Logika ta
jest §cisle regularng, czterowarto$ciowa logika modalna, ktérej matryca jest produktem dwdch
réznych matryc klasycznego rachunku zdan. Logika £-modalna wyrasta wprost z dyskusji filo-
zoficznych i badan logicznych prowadzonych w szkole Iwowsko-warszawskiej, ktore to dotyczyly
zmienno$ci wartosci logicznych w czasie, warto$ci logicznych zdan opisujacych przyszle zdarze-
nia przygodne oraz modalnosci temporalnych. Artykut ten ma dostarczy¢ przegladu aksjomatyk
tejze logiki, a nastepnie wskaza¢ na zachodzace pomiedzy nimi podobienstwa i réznice. W tym
celu skupie si¢ najpierw na omoéwieniu cech takich, jak niezaleznos¢, prostota i liczba uzytych
symboli, a nastepnie dokonam za ich pomocag analizy oraz poréwnania wybranych aksjomatyk.
Analiza sama w sobie bedzie dotyczy¢ nastepujacych aksjomatyk: (a) oryginalnej aksjo-
matyki Lukasiewicza, zawierajacej zmienng funktorowa 6; (b) aksjomatyki Lemmona;
(c) aksjomatyki Kripkego; (d) aksjomatyki Dywana; (e) aksjomatyki Tkaczyka z tzw. aksjomatem
skaczgcej koniecznosci; oraz (f) aksjomatyki zawierajacej funktor tréjwartosciowy.

Stowa kluczowe: logika modalna, Lukasiewicz, aksjomatyzacje
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Animal Morality: Jerzy Chmurzynski
and the Cognitive Ethology View

MORALNOSC ZWIERZAT: UJECIE JERZEGO CHMURZYNSKIEGO WOBEC
POGLADOW ETOLOGOW KOGNITYWISTYCZNYCH

Streszczenie

W niniejszym artykule omawiam poglady polskiego entomologa, filozofa i ,,0jca polskiej etolo-
gii” Jerzego Andrzeja Chmurzynskiego na temat ,moralnosci” zwierzat. Nastepnie poréwnuje
jego stanowisko z pogladami badaczy etologii poznawczej, Marca Bekoffa i Fransa de Waala.
Chmurzynski rozwaza obecno$¢ podstawowych wartoséci etycznych, takich jak dobro i zlo,
w zachowaniach zwierzat. Nastepnie formuluje pojecie wartosci biologicznych, obejmujacych
homeostaze, maksymalizacje dostosowania i dobrostan. Dobrem dla zwierzecia jest osigganie
tych wartosci, a ztem jest ich brak. Wartosci biologiczne nie sg przez zwierzeta rozpoznawane
$wiadomie, ale sg sprawnie osiggane, za co sg odpowiedzialne mechanizmy odruchowo-
-bezwarunkowe oparte na motywacji. Istnieja takze zachowania zwierzat, ktére mogg budzi¢
podziw, jednak brak mozliwo$ci zrozumienia abstrakcyjnych poje¢ dobra i zta oraz dokonywa-
nia wolnego wyboru powoduja, ze zwierzat nie mozna uznac za istoty moralne. Chmurzynski
wprowadza wiec pojecie zachowan moralnopodobnych. Niektorzy badacze z kregu etologii
kognitywnej formutujg jednak odmienne wnioski. Bekoff modyfikuje pojecie moralnosci,
utozsamiajgc moralno$¢ z zachowaniami prospolecznymi. De Waal uwaza, ze zachowania matp
czlekoksztattnych stanowig zrodto ludzkiej moralno$ci i zarazem jej nizszy poziom. Poglady
przyznajace zwierzetom status moralny zdajg si¢ mie¢ nie tylko cel poznawczy, ale réwniez nor-
matywny. Przyznanie zwierzetom statusu moralnego oznacza przyznanie im okre$lonych praw.
Oznacza to rowniez zapewnienie im wiekszej ochrony, niz mialoby to miejsce w przeciwnym
wypadku. Moim zdaniem taki sposéb formutowania moralnosci zwierzat, jak przedstawiaja to
etolodzy poznawczy, raczej utrudnia proby zrozumienia zachowan zwierzat w kontekscie etyki.
Koncepcja Jerzego Chmurzynskiego dotyczaca pojecia zjawisk przypominajacych moralnosé
lepiej ukazuje specyfike zwierzecych zachowan.

Stowa kluczowe: etologia, wartoséci biologiczne, zachowania moralnopodobne, zdolnosci
zZwierzece
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Introduction

The dynamic development of disciplines like ethology, cognitive science, comparative
psychology, and primatology means that animal “morality” is being increasingly
addressed in both public debate and world literature. Traditionally, morality
presupposes indeterminism of behaviour and the possession of free will. Humans
are usually the subject of moral inquiry because they can recognise, choose, and
implement various possibilities according to both their conscience and cultural
ethical principles. The moral decision that shapes an action is made through
a combination of cognitive acts and free will. Rational and responsible behaviour
implies self-knowledge vis-a-vis humans’ physical, spiritual,and mental nature.

Ethology is sometimes called the biology of behaviour. Its material object is all
living beings capable of behaviour, from the simplest prokaryotes and protozoa
to individual animals and people. Adopting the evolutionary paradigm, ethology
contradicts the view that human and animal natures are strictly separate. It is
an objectifying science, one that tries to sideline subjective experiences by analysing
reasons for the behaviour of experiencing and acting subjects. Cognitive ethology
exemplifies a different approach. It deals with “subjectivist” issues. Cognitive ethol-
ogists examine the thinking abilities of animals, their understanding of situations,
and their ability to count and abstract. The tendency to attribute moral motivations
to some animals is supported by primatologists’ observations of in-group social
norm violations in animals. It is reinforced by studies suggesting the presence
of emotional abilities like empathy and compassion in primates.

In ethological studies, one can distinguish (1) views that grant animals the capac-
ity for moral behaviour, (2) views that consider animal behaviour to be the source
of human morality, and (3) views where morality is a feature distinguishing
human behaviour from animal behaviour. Marc Bekoff subscribes to the first view.
He maintains that humans share basic moral predispositions with other animal
species. Human morality is not exceptional when compared to the behaviour
of other species. Frans de Waal subscribes to the second view. He maintains that
certain abilities identifiable in great apes are the seeds of human morality. Such
capabilities are what de Wall refers to as proto-morality. Polish entomologist, phi-
losopher, and “father of Polish ethology” Jerzy Andrzej Chmurzynski subscribes to
the third view. He has conducted research in accordance with classical ethology’s
assumptions but asks questions about the ethical value of the animal world and
how animals recognise good and evil. He has formulated the notion of moral-like
phenomena, which contrasts with human moral behaviour.

My aim in this paper is to present Chmurzynski’s views on animal morality.
I then compare his views to the views of Bekoff and de Waal (whom I take to be
representatives of conventional cognitive ethology).
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1. Biological values

Chmurzynski talks about values in both the objective and subjectivist sense.
The objective sense refers to things and phenomena related to the needs of a self-
-steering cybernetic system. In this context, we can talk about the instrumental
values of living systems. These are important for the survival and development
of a specific genotype and for some individual organisms.' The subjective sense
focuses on characteristics given to the living environment’s components under
the influence of emotions and beliefs. Ethologists use the operational notion
of valence to evaluate the behaviour of experiencing subjects without reference to
consciousness. Values in the subjective sense have traditionally been associated
with a person who can consciously evaluate their behaviour and the character-
istics of their living environment. Ethology extends this notion to other experi-
encing and acting subjects. Animals are taken to recognise values through both
positive emotions (e.g. desiring and liking) and negative emotions (e.g. disgust
and aversion).

Despite ethology’s achievements, Chmurzynski does not search for morality
in biology. Instead, he formulates the notion of biological values. Biological values
are “biological, non-rational compasses that would allow them (animals and peo-
ple) to recognise what is good and what is bad for them in their behaviour and
in the surrounding world and its impact on them.” Chmurzynski understands
categories of good and evil in a “weak” rather than “strong” sense. This involves
evaluating the behaviour and the environment of a given organism as good and
bad for themselves.® In this sense, it is good for animals to maintain individual
homeostasis, thereby maximising fitness and well-being.

For a long time now (1968) Stanistaw Lem in his philosophical essay entitled Biology
and values proposed treating the homeostasis of the body as a value. I think that he will
not be offended by it when, after thirty years, I add two other values, more and more
commonly accepted by biologists. [...] A “good” life is a life in the so-called “welfare,”
which means - in conditions ensuring physical and mental health — with a state of specific
satisfaction. The second of these “added” by me “biological values” is “adaptation,” this
Darwinian fitness [...].*

1 S.Lem, Biologia i wartosci, “Studia Filozoficzne” (1968) 3-4, pp. 35-37.

2 J.A. Chmurzynski, Dobro i zto w kategoriach wartosci biologicznych, in: A. Wiercinski (ed.),
Materialy z konferencji ,Tradycyjne i wspdlczesne systemy wartosci. Przeciwieristwo pierwsze:
Dobro i Zto” (Staszow, 10—12.12.1999), Warszawa—Kielce 2000, p. 260.

3 Ibidem, p. 259.

4 Idem, Czy z ,dewiacjg” trzeba walczy¢? O spolecznej roli filozofii méwig uczestnicy posiedzenia
KNF, “Przeglad Filozoficzny - Nowa Seria” 32 (1999) 4, p. 139.
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Thus, ethology does not explicitly state which behaviours are ethical. Rather,
it highlights the behaviours that contribute to the survival of individuals of a species,
which is itself an ethical and biological good.’

In modern biology, homeostasis is treated as the body’s ability to maintain life
processes at an appropriate level of order. Maintaining homeostasis is also iden-
tified with the general concept of health.® An organism is an open system rather
than a closed system (wherein entropy increases over time). An organism can
maintain relatively stable parameters over time due to an influx of information and
“low-entropic” energy from outside the system. The system achieves an internal
balance by maintaining a constant temperature, morphology, blood volume, body
fluid chemical composition, and the like. A negative feedback mechanism causes
a reaction to small deviations from homeostasis.”

British neurologist and cyberneticist Ross Ashby built what he called a homeostat.?
This is an automaton with self-regulatory features, a model of living organisms
maintaining homeostasis. Stanistaw Lem talks about two types of homeostats:
(1) a type constituting technical systems and simple organisms (bacteria, plants,
and lower animals) with an innate program for responding to change and (2) a type
constituting both organisms capable of learning and self-programming machines
that can adapt to changing environmental conditions by searching for purposeful
responses guaranteeing homeostasis.” Individual body systems develop a certain
autonomy by maintaining their state of balance. This is evident in sexual behaviour.
Such behaviour maintains an appropriate level of homeostasis in the drive system.
This affects its reduction, which does not influence the body’s overall homeostasis
(important for maintaining life’s continuity). When it comes to quantitative reg-
ulation, we can talk about energy homeostasis. This involves balancing the body’s
energy consumption (or maintaining a constant body weight). In theoretical biology,
the body’s self-preservation actions are called homeostatic behaviours.

5  See W. Wickler, Czy jestesmy grzesznikami? Prawa naturalne matzeristwa, trans. A.D. Tauszynska,
Warszawa 1974, pp. 42—-48.

6 See J. Domaradzki, O skrytosci zdrowia. O problemach z konceptualizacjg pojecia zdrowie,
“Hygeia Public Health” 48 (2013) 4, pp. 408—419.

7 A change in body temperature, for example, stimulates the nervous system’s receptors. These,
in turn, trigger a reaction that results in homeostatic restoration. An increase in body temper-
ature causes sweating and skin blood vessel dilation. Lowering the temperature causes blood
vessels to constrict and muscle tremors to release additional heat.

8 W. Ross Ashby, Wstep do cybernetyki, trans. B. Osuchowska, A. Gosiewski, Warszawa 1961,
pp. 125-127.

9  SeeS. Lem, Summa technologiae, Lublin 1984, pp. 53-56.
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Chmurzynski also talks about the biological value of fitness. Fitness determines
an individual’s survival and reproductive success in a given population. Its value
is measured by the number of offspring produced during the life of an individual
organism. Added to this is the number of grandchildren in the next generation
(taking into account the probability of these offspring’s survival). The greater
the number of offspring carrying the genes of an individual compared to the general
population, the greater that individual’s degree of fitness. This value is derived from
the product of the probability of survival and the number of offspring produced.
Fitness (W) is a function of outputs (e) and inputs (1)"°:

W=f(e n).

Individual fitness is the ratio of the number of individuals (with a specific phenotype)
achieving average reproductive success compared to the number of individuals
(with a specific phenotype) achieving maximum reproductive success. The degree
of fitness is based on a specific phenotype’s maximum growth rate in a given
population. It is achieved through individual reproduction, while indirect fitness
is achieved by assisting relatives in social activities." Inclusive fitness is determined
by the reproductive success of an individual’s genes (which can reside in themselves
and/or in related individuals)." The sociobiological principle of fitness maximisa-
tion relates to maximising the effects of inclusive fitness (which the sex drive and
the maternal/paternal instinct are responsible for).

Fitness is related to altruistic behaviour understood in the biological sense.
Unlike psychological altruism, biological altruism does not invoke notions of moti-
vation and intentionality. It only focuses on behavioural aspects.”” The ability to
make a personal sacrifice for others (care for relatives’ offspring or sick individuals)
is a product of so-called Hamiltonian altruism (i.e. nepotism). Allotropic actions
manifest themselves in altruistic behaviour towards unrelated individuals and even

10 J.A. Chmurzynski, Stownik encyklopedyczny biologii zachowania i poje¢ pokrewnych, War-
szawa 2011, (on typescript rights), Vol. 2, p. 357.

11 Anexample of indirect fitness is the role of a caretaker. Here, older offspring help raise younger
siblings. Another example is the tasks performed by sterile social insect workers in raising the col-
ony’s offspring. In this type of fitness activity, individuals aid the survival of genes shared with
other members of the colony.

12 See A. Urbanek, Na granicy biologii i socjologii, ,Nauka Polska” (1980) 3—4, pp. 119-120.

13 In sociobiology, notions of altruistic behaviour and selfish behaviour are used without quota-
tion marks. When it comes to altruism between animals, one can talk about lower (generalized)
altruism and higher (reciprocated) altruism. The first type relates to cases of nepotism; the sec-
ond type relates to actions directed at unrelated individuals. See B. Sadowski, J.A. Chmurzynski,
Biologiczne mechanizmy zachowania, Warszawa 1989, pp. 569-571, 598-599.
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members of other species. This mechanism is activated by cross-species triggers
(e.g. cries of despair). Individual homeostasis and fitness are also interconnected,
and linked to an individual’s health."

Welfare, says Chmurzynski,

is a state of lasting (and not temporary) mental well-being and physical health indicating
that an individual lives in harmony with the surrounding environment, i.e. in a situation
where the stimuli and environmental information affecting the nervous system and
behaviour are within the range of sizes accepted by the organism, in which the individual
is able to cope with environmental factors."

Welfare is related to a given individual’s subjective feeling of pleasure or pain.
A positive value is what is pleasant, and a negative value is what brings pain and
suffering. Hence, it is “good” to strive for pleasure and “bad” to be in situations of
discomfort, pain, or unfulfilled drives. We can also talk about different levels
of welfare, from high (good welfare) to low (poor welfare). For Chmurzynski,
a high level is a prerequisite for experiencing pleasure. Prolonged stress prevents
the attainment of pleasure. In contrast to pleasure, welfare entails a sustained state of
“good.” This applies to the state of organisms in all life aspects (from the cellular level
to the level of felt emotions). Like homeostasis and fitness, welfare is also related to
health. A low level of health equates to a low level of welfare. But, an organism can be
in good health while having a low level of welfare. Over time, this will lead to a dete-
rioration in health. Chmurzynski’s research practice employs both objective and sub-
jective methods to inquire into subjectively experienced states of pleasure and pain.'®

For Chmurzynski, animals do not consciously recognise biological values.
But, these values can be efficiently achieved via reflexive and unconditional mech-
anisms based on motivation (including learned motivations). We can identify two
types of behaviour: (1) behaviours related to avoidance, moving away, or rejection
reactions and (2) behaviours related to approaching and remaining in the field
of beneficial stimuli. These latter types of behaviours involve making contact with
other organisms (e.g. during eating, copulation or interaction with offspring).

14 SeeJ.A. Chmurzynski, Dobro i zlo..., p. 260.
15 Idem, Stownik..., Vol. 1, pp. 343.

16  Assessing the level of animal welfare requires employing both (a) objective criteria used in lab-
oratory diagnostics, statistical analyses, and behavioural observations and (b) subjective crite-
ria like observing animals’ perceptions of their environment. These requirements are best met
through applied ethology, which is arguably leading the study of welfare levels in animals. Con-
ventionally, welfare indicators are divided into physiological, behavioural, health, and pro-
duction indicators. This classification is often considered to aid in the development of reliable
research methods. See R. Kotacz, Z. Dobrzanski, Higiena i dobrostan zwierzgt gospodarskich,
Wroctaw 2006, pp. 131-142.
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2. Moral-like behaviours

Observations of certain animal behaviours evoke admiration and respect in
humans. We are, then, inclined to talk of “honour,” “honesty,” “self-sacrifice,”
or “heroism.” However, only a free act can be judged in moral terms. Chmurzynski
argues that non-human animals cannot have rational ethics. Humans are the only
living beings capable of understanding abstract concepts of good and evil. They are,
then, the only living beings capable of freely choosing between good and evil.
Chmurzynski, therefore, introduces a new concept: moral-like (morally similar)
behaviours. Per analogiam, this is animal behaviour that occurs in situations where
human behaviour resembling it would be morally evaluable.”” “The vast majority
of these phenomena - if not all - in the animal world are only similar to moral
ones, and this is for a basic reason: animals are not aware of possible alternative
behaviour, nor are they aware of the choice, especially between their own threat
and avoiding it.”®

We sometimes talk of the “heroism” of a dog rescuer “sacrificing” its life.
But, as Chmurzynski points out, such behaviour is not the result of conscious
deliberation. Rather, it is the result of training, habits, and instincts.” A kind
of “heroism” also occurs in insects. When an anteater pierces the wall of a termite
mound, termites will cover the hole so that workers have time to cement it again.
The termites do not understand the situation and then decide to sacrifice them-
selves. Rather, they respond to a key stimulus called stigmaria,* also found in ant
colonies. Another example is “chivalrous” behaviour towards the “weaker sex”
(depending on whether males or females are weaker in any given species). Here,
there is a relationship between the effectiveness of weapons and the inhibition to
use those weapons (e.g. tribal rituals inhibiting men’s aggression towards women).
In the context of intraspecific aggression, instinctive inhibitions and rituals prevent
antisocial behaviour. These include triggering stimuli that either inhibit parental
aggression towards offspring or invoke nurturing behaviour. There can also
be reconciliatory gestures and welcome rituals causing a reversal of aggression

17 See B. Sadowski, J.A. Chmurzynski, Biologiczne mechanizmy..., pp. 524-525.
18 J.A. Chmurzynski, Stownik..., Vol. 1, p. 1050.

19 After hearing cries for help, a Newfoundland lifeguard dog throws herself into the stormy sea to
rescue a child and two men clinging to a surfboard. With extraordinary effort, she saves them,
but her heart then fails. She falls to the sand, giving her life. See J.A. Chmurzynski, Stosunek
do zwierzgt - odpowiedz, “Bunt Mlodych Duchem” 25 (2005) 3, pp. 11-14.

20 Stigmaria is a key stimulus in ant colonies related to an incentive to work. Here, individual ants
are not guided by signals from other ants, but are motivated by signs of work done (especially nest
construction and repair). Stigmaria triggers an appropriate stage of action in ants until the changed
state (built nest or repaired nest) provides the next stimulus, thereby causing a change of “duties.”
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or the unloading of aggression on a bystander. These behaviours engender personal
bonds between individuals and the ability to distinguish friend from foe.

Chmurzynski draws attention to the “ethical” aspect of courtship ethology.
An example is fierce, but usually bloodless, mating fights.

[TThese fights, like territorial fights, take place in accordance with the rules of the innate
“code of honour” of such behaviour. We call this behaviour moral-like because, although
innate, it is governed by rules similar to ethical ones. Thus, in mating combat, snakes do
not use their venomous teeth, and ruminants do not use their hooves but their horns,
and only in frontal attack, never from the side.”

The sort of rule-bound tournament fighting can also be observed in some fish
species.

Chmurzynski asks whether animals’ merits can be recognised. He concludes
that they may be good in the functional sense. The rescue dog was good because
she fulfilled the task she was trained to perform. Chmurzynski also discusses cases
of “sacrifice” in wasps. He observes the risky flights they take each day to bring
nectar to their larvae.

Ethological practice easily justifies such an approach - even in relation to invertebrates,
which to non-specialists wrongly appear to be animals that are not individually differ-
entiated. To this day, I remember the extraordinary hunting prowess of one female, B28,
Sphegidae, Bembix rostrata L. - positively standing out from the PI individuals with whom
I worked individually in my life since 1950!*

Such an individual has a better life efficiency than the others; she fulfils her “life
tasks” well. Colloquially, we often confer valuative properties onto animals. We might
talk of a “good police dog,” a “good racehorse,” or a “good breeding bull,” for example.

To maximise fitness, animals think in terms of true and false.?* Truthfulness
and deception (falsity) can be assessed as good or bad for an individual, depending
on the functions these states play in the organism’s strategy.” Understood this way,

21 B. Sadowski, J. Chmurzynski, Biologiczne mechanizmy..., p. 459.
22 J.A. Chmurzynski, Dobro i zlo..., p. 266.

23 See idem, Prawda i falsz z perspektywy biologicznej, in: A. Wiercinski (ed.), The Peculiarity
of Man, Vol. 6, Materialy z konferencji: Tradycyjne i wspélczesne systemy wartosci. Przeciwien-
stwo drugie: ,,Prawda i falsz” (Staszow, 8-10.12.2000 r.), Warszawa-Kielce 2001, pp. 387-420.

24 “Strategy is understood in sociobiology and behavioral and evolutionary ecology as geneti-
cally programmed way of functioning of individuals of a given species (e.g. way of reproduc-
tion, ‘production’ proportion of males to females) or the behavior of an individual in a conflict
situation - both in the face of environmental ‘adversities’ (e.g. food resources, thermal condi-
tions, etc.), as well as competition with other individuals.” Idem, Prawda i falsz..., p. 403.
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truthfulness is a tool for achieving biological values by competing with kin and
tighting for territory, food, or against predators. Animals enter into relation-
ships with others by sending true or false signals, signals that are essential for
their survival.

Researchers often employ game theory when investigating species adaptation as
it relates to truthfulness and deception. Organisms (consciously or unconsciously)
use truth and falsehood to win in a game played with other organisms (of their
own species or a foreign species). An example of this is a two-individual zero-sum
game of opposing interests (where the benefit or “payoff” is fixed). Such a game
is played between a predator and a potential prey. At stake is (1) the survival or
death of the prey and (2) satiation or starvation for the predator. Chmurzynski
investigates the beginnings of individual merit in animals at a high level of devel-
opment. He mentions Koko the gorilla, who used sign language to falsely blame
someone else for damage she had caused to her studio.? Koko could be subject to
moral judgement, were she capable of realising that it is right to tell the truth and
wrong to lie. “Isn’t there at least a ‘beginning’ of merit in animal individuals, then,
if, for example, chimpanzees and gorillas can lie? - Ignoramus et ignorabimus |...].”*

3. Moral-like behaviours and animal morality

Regarding cognitive ethology findings, Marc Bekoff states that “[m]orality is an evo-
lutionary trait, and ‘they’ (other animals) have it just as much as we do.”” He talks
about animal morality without scare quotes. Morality is a social phenomenon
involving a dense network of interconnections between members of a community.
Behaviours shaping complex social relations refer to gains and losses, and moral
norms are created on this basis. As such, “animals have a wide repertoire of moral
behaviour, and their collective life is shaped by these patterns of behaviour. The terms
of right and wrong play an important role in their social interactions as well as
ours.”?® Bekoff divides moral behaviour into three types:

1. Cooperation, including reciprocity, altruism, honesty, and trust.

2. Empathy, expressed in sympathy, grief, comfort, and compassion.

3. Justice, including honesty, sharing, fair play, and forgiveness.”

25 See F. Patterson, E. Linden, The Education of Koko, New York 1981, pp. 134-135.
26 J.A. Chmurzynski, Stosunek do zwierzgt..., p. 11.

27 M. Bekoff, J. Pierce, Dzika sprawiedliwos¢. Moralne Zycie zwierzgt, trans. S. Szymanski,
Krakéw 2011, p. 11.

28 Ibidem, p. 9.
29 See ibidem, pp. 97-212.
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Bekoff argues that great apes, wolves, coyotes, elephants, rats, mice, dolphins, and
whales display these types of behaviours. He does, however, allow that this list may
be extended. There may be other new species that can exhibit moral behaviour.
Bekoff explicitly creates a new understanding of morality by identifying morality
with generically relativised pro-social activities. Morality is taken to be a feature
of evolutionary adaptation. It is manifested in cooperation within communities. This
cooperation increases group cohesion and reduces selfish tendencies. The devel-
opment of pro-social behaviour (morality) is then rewarded with a higher degree
of survival and reproductive success.

Frans de Waal has a slightly different emphasis. He is particularly concerned
with the genesis of morality: “There is a close relationship in human behaviour
between empathy and compassion and their psychological expression in altruism.
It is reasonable to assume that the altruistic responses of other animals, especially
mammals, are based on similar mechanisms.”” De Waal maintains that the fol-
lowing abilities can be distinguished as the source of morality:

1. Compassion related to emotional contagion.

2. A tendency to internalise rules (viz. the expectation of punishment when vio-
lating social norms).

3. Reciprocity related to trade and revenge.

4. Communicative abilities related to maintaining good relations with others.

De Waal does not directly identify these abilities with morality, however. Rather,

he thinks of them as constituting the germ of morality, what he calls proto-morality.

Thanks to proto-morality, humans have certain natural moral tendencies. These have

been harnessed into a moral system created by cultural development. De Waal uses

the analogy of innate linguistic ability and language acquisition. “[I|n the same way;,

we are born with moral capacities and a strong tendency to absorb the moral values

inherent in our social environment, but we are not born with a moral code.”

Like Bekoff and de Waal, Chmurzynski adopts an evolutionary paradigm when
reflecting on morality. He does not consider human and animal natures to be strictly
separate. However, unlike Bekoff, he does not equate morality with pro-social
behaviour. Although humans have phylogenetically developed out of the natural
world and belong to it, they have attained a higher level, a level that is unavailable
to other species on Earth. Against the background of evolutionary development,

30 F. de Waal, Malpy i filozofowie. Skgd pochodzi moralno$é, trans. B. Brozek, M. Furman,
Krakow 2013, p. 52. See idem, Good Natured: The Origins of Rright and Wrong in Humans and
Other Animals, London 1986.

31 J.C. Flack, F. de Waal, ‘Any animal whatever’: Darwinian Building Blocks of Morality in Mon-
keys and Apes, “Journal of Consciousness Studies” 7 (2000) 1, p. 23.
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Chmurzynski subscribes to a metascientific notion of developmental “jumps.” There
has been an increase in the level of organisation through the process of emergence.*

The abilities humans have achieved in this way include abstract thought, con-
ceptual speech, culture, aesthetic sensitivity, creativity, and, of course, ethics.*
Chmurzynski primarily associates morality with the capacity for abstract thought.
The sui generis feature of our species is the ability to defy our biological, behavioural
impulses. Polish anthropologist Tadeusz Bielicki (collaborating with Chmurzynski)
argues that the ability to declare obedience to the principle of maximising fitness
is a unique peculiarity in humans.** Humans can consciously reflect on and shape
the order of moral norms. Bekoff, however, follows the example of human morality
when discussing animal morality. He also blurs the distinction between social
and moral norms. This renders a discussion about morality in the animal world
meaningless. According to Chmurzynski, “[ajmong animals we can find animalia
cogitantes or aesthetici, but man is the only animal morale.”*

De Waal distinguishes between social norms and moral norms, and he looks
for the appropriate degree of morality in great apes. He focuses on evolved mental
abilities and mechanisms, specifically, those related to the interests of the community.
For de Waal, these can be considered the foundations of morality. They appear in
the form of a hierarchy with humans at the top. “Are animals moral? Let’s just sum
it up by saying that they occupy several levels of the morality tower.”*® Chmurzynski
calls humans the “monkey-human being.”” He outlines a common area, a “boundary
strip” of animal and human features. Ethological studies show that many seemingly

32 Emergentism is the view that new properties appear suddenly in the world (in leaps and bounds).
This creates a hierarchical structure of entities where each is higher (or more perfect) than pre-
vious ones. Although it is the result of gradual developments in the human brain, the sudden
change in human cognitive abilities can be described as a “mental phase change.” V.S. Ram-
achandran, Neuronauka o podstawach czlowieczeristwa. O czym mowi mézg?, trans. A. Binder,
M. Binder, E. Jézefowicz, Warszawa 2012, p. 36.

33 Konrad Lorenz uses the term “fulguration” to describe the evolutionary process of human’s crea-
tion. This term comes from the Latin word fulguratio (lightning). According to Lorenz, fulguration
most accurately reflects the process of creating something previously non-existent. An example
is the operation of a simple electrical model. Connecting two independent systems creates a third
system with entirely new properties. The behaviour of these properties does not result from a sim-
ple summation of the processes occurring in the primary electrical circuits. Rather, the combina-
tion gives rise to qualitatively new systemic properties. See K. Lorenz, Odwrotna strona zwiercia-
dta. Proba historii naturalnej ludzkiego poznania, trans. K. Wolicki, Warszawa 1977, pp. 75-77.

34 See T. Bielicki, O pewnej osobliwosci cztowieka jako gatunku, “Kosmos” 39 (1990) 1, pp. 129-146.
35 J.A. Chmurzynski (personal communication, September 25, 2015).
36 F.de Waal, Malpy i filozofowie..., p. 215.

37 J.A.Chmurzynski, Co etolog moze powiedzie¢ cztowieku? (Glos w dyskusji na Széstym Festiwalu
Nauki). Ecce Homo (24.09.2000), [author’s typescript], p. 2.
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unique human abilities have their roots in the animal world. Chmurzynski calls
this “the dawn of human abilities,”** and asks, “where in the animal world does
man begin?”* The human world is inextricably linked with culture (which is
itself the result of biological evolution). Both a phylogenetic biological heritage
and ontogenetic patterns of behaviour are present in humans.** For Chmurzynski,
manifestations of culture can grow out of a biological heritage. They can take over
tasks no longer fulfilled by the biological drive. They can perform functions with
no equivalent at the animal level. Ethics appears among people due to substitution
(cultural features replacing natural mechanisms).* According to Chmurzy#ski
this is how ethical and legal norms appear. In conjunction with social institutions
(e.g. the police and the judiciary), these norms ensure the inviolability of the human
body and private property. As mentioned, Chmurzynski thinks that morality is
inextricably linked to the capacity for abstract thought. Experiments involving
monkeys and apes (specifically chimpanzees) have revealed remarkable abilities
to count and learn human speech. Such skills might point to the beginnings
of abstract thought. Describing thinking in monkeys, Chmurzynski talks about
“pre-” or “sub-human” intelligence. He also adds a new category to the general
three-way delineation between concrete thinking, image-movement, and abstract
(imaginative-conceptual) thinking. He calls this imaginative-concrete thinking.**

Attempts to naturalise morality often come from the field of neurophilosophy.
Here, a social behavioural system is taken to be conditioned by processes occurring
in the brain.”” Chmurzynski maintains that morality is a phenomenon belonging
to the world of culture (which arose during humans’ phylogenetic development).
Both humans and animals strive to attain biological values. But, abstract concepts
of good and evil and free choice between them are only available to humans.
For Chmurzynski, culture and the ethics belonging to culture stem from nature.

38 Idem, Obraz czlowieka - ,,byc sobg” z perspektywy zwierzecia i czlowieka, in: A. Latawiec, K. Klo-
skowski, G. Bugajak (eds.), Filozoficzne i naukowo-przyrodnicze elementy obrazu swiata, Vol. 2,
Warszawa 2000, p. 67.

39 Idem, Czasoprzestrzeni w zyciu zwierzgt i czlowieka, in: R. Stefanski (ed.), The Peculiarity of Man,
Vol. 20, Torun-Kielce 2014, p. 69.

40 Idem, Natura - kultura: opozycja czy koniunkcja?, “Kosmos” 39 (1990) 1, pp. 77-96.

41 According to Lorenz, “culture has created norms of human behavior that can in a sense be a sub-
stitute for innate behavior programs and play the role of stabilizing, preserving factors in relation
to excessively rapid development. There are traditional rules of behavior that have become ‘second
nature’ to man.” K. Lorenz, Regres czlowieczetistwa, trans. A. Tauszynska, Warszawa 1986, p. 104.

42 J.A. Chmurzynski, Sfownik..., p. 1059.

43 See P.S. Churchland, Neurophilosophy: Toward a Unified Theory of the Mind/Brain, Cam-
bridge 1988.
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These phenomena are closely intertwined. The relations between them shape patterns
of behaviour, motives of conduct, and human ideas. On the so-called compositional
approach,* the spiritual level (containing culture and ethics) stands in both a reduc-
tionist and complementary relation to the biological level.** But, Chmurzynski does
not think that morality can be biologised*® (even if biological values are a natural
phenomenon). This is because ethics already belongs to another world. It belongs
to the community of the human spirit, to culture. Putatively moral behaviours in
animals are not homologous to human morality. They are only analogous.
Chmurzynski'’s classical ethology is programmatically dissociated from the sub-
jectivist approach of its predecessor, zoopsychology. Bekoff and de Waal’s cognitive
ethology studying animal minds and by taking up issues that can be described as
“subjectivist.” There are, though, methodological problems related to this approach.
According to Chmurzynski, these relate to (1) studying animals’ subjective expe-
rience of emotions, (2) imagining how a searching picture (search pattern) is pre-
sented to an animal, (3) comparisons between human and animal mental abilities,
and (4) studying the capacity for abstract thought in animals.” Morgan’s methodo-
logical principle - thinking parsimony - is key to the practice of classical ethology.
It allows us to avoid cognitive ethology’s difficulties, difficulties involving the use
of transferred introspection. This is exemplified in primatologists like de Waal and
Jane Goodall’s work.* Classical ethology generally avoids anthropomorphisation

44 See A. Urbanek, Rewolucja naukowa w biologii, Warszawa 1973, pp. 63-68.
45 SeeJ.A. Chmurzynski, Natura - kultura..., p. 81.

46 Founder of sociobiology E.O. Wilson has called for the biologisation of morality. See E.O. Wil-
son, Sociobiology the New Synthesis, Cambridge, MA 2000, p. 701.

47 A cognitive ethologist can use analogy to compare human and animal subjective emotions.
On the one hand, we are dealing with a specific emotion when certain stimuli act on certain
emotional brain structures to cause certain behaviours in humans. On the other hand, we are
probably dealing with a homologous human emotion when (a) an animal is affected by similar
stimuli and (b) its brain is stimulated by homologous emotional functional structures causing
human-like behavioural phenomena.

48 “The answer to the question ‘Is anthropomorphism dangerous?’ is therefore: yes, it is dan-
gerous for those who want to maintain a wall between humans and other animals. It places
all animals, including humans, on the same level of explanation. However, it is not a threat to
researchers using an evolutionary perspective, as long as they treat anthropomorphic expla-
nations as hypotheses. Anthropomorphism is one of the options available, but it should not be
underestimated, given that it relates intuitions about ourselves to beings like us. It is the appli-
cation of human self-knowledge to the study of animal behavior. What could be wrong with
that? Or even: Does anyone really believe that anthropomorphism can be avoided?” F. de Waal,
Malpy i filozofowie..., pp. 93-94. “It’s not easy to explore feelings, even when the subjects are
people. I know how I feel when I'am sad, happy or angry, so if my friend tells me he is sad, happy
or angry, I naturally assume that his feelings are similar to mine, but of course I cannot be sure.
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in the interpretation of animal behaviour, allowing the use of moderate, reasonable
anthropomorphism, taking into account the evolutionary level, of the behaviour
under study without the use of transposed introspection.

Conclusion

When asked whether animals can be moral, Chmurzynski replies that they seek
what is “good” for themselves in the form of biological values. And, some of their
behaviour is analogous to human moral behaviour. Bekoff and de Waal, in con-
trast, think that there is a kind of animal morality. De Waal looks for the origins
of human morality in the animal world. He seems to think that human and animal
morality are equitable. He states that

to disregard the common ground of us and other primates and to deny the evolutionary
origins of human morality would be like reaching the top of a tower, and then the state-
ment that the rest of the building is irrelevant, that the precious notion of “tower” should
be reserved for its top. While semantics provides a good breeding ground for academic
disputes, it is mostly a waste of time.*

It appears that there is both a cognitive and a normative motivation behind
the modern account of animal morality.® According to Bekoff, the idea that
animals are moral agents has “important implications for our moral relationships
with other animals and for our moral responsibility to them. We will not explore
these implications, but we feel it is important to note that what animals think and
feel should be included in our treatment of them.”!

In his reflections on good and evil in the animal world, Chmurzynski avoids
excessive optimism when interpreting the achievements of the modern biological
sciences. He also does not extend the traditional notion of morality to the ani-
mal world. The contemporary discussion involving de Waal and Bekoff concerning
animal morality is also linked to the search for an argument for the extension of ani-
mal rights.” Better treatment of other beings is not so much related to recognising

As we try to understand feelings more distant from our own, it becomes more and more dif-
ficult. When we ascribe human feelings to animals, we are accused of anthropomorphism -
the cardinal sin of the ethologist. But what’s so terrible about that?” J. Goodall, Przez dziurke
od klucza. 30 lat obserwowania szympansow, trans. J. Proszynski, Warszawa 2019, p. 27.

49 F. de Waal, Malpy i filozofowie..., p. 215.

50 M. Bekoff, Manifest zwierzqgt. Szes¢ powodow, zeby okazywac wigcej wspotczucia, trans. A. Pluszka,
Warszawa 2019.

51 Idem, Dzika sprawiedliwosc..., p. 14.

52 B. Musschenga, Animal Morality and Human Morality, in: idem, A. van Harskamp (eds.), What
Makes us Moral? On the Capacities and Conditions for Being Moral, New York-London 2013, p. 115.
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them as moral subjects but rather (as the history of humanity indicates) to recognising
them as similar or as valuable as we are. However, the search for moral similarity in
the process of phylogeny, would involve the assumption of a purposive evolutionary
process. In light of Chmurzynski’s arguments, the method employed by many
participants in the animal morality debate (including Bekoff and de Waal) appears
problematic. It becomes difficult to (1) establish the source of human morality and
(2) explain phenomenon of moral-like behaviour occurring in the animal world.

Translated by Magdalena Rejman-Zientek
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ANIMAL MORALITY: JERZY CHMURZYNSKI AND THE COGNITIVE
ETHOLOGY VIEW

Summary

In this article, I discuss Polish entomologist, philosopher, and “father of Polish ethology”
Jerzy Andrzej Chmurzynski’s views on animal “morality.” I then contrast his views to those
of cognitive ethology researchers Marc Bekoff and Frans de Waal. Chmurzynski reflects on
the presence of basic ethical values like good and evil in animal behaviour. He then formulates
the notion of biological values. These include homeostasis, fitness maximisation, and welfare.
For animals, it is good for animals to attain these values and bad to lack them. Animals do not
consciously recognise biological values but can still attain them. Reflexive and unconditioned
mechanisms based on motivation are responsible for this process. There are also animal
behaviours we admire. Yet, animals cannot be considered moral or immoral because they
do not understand abstract concepts of right and wrong, and they cannot make free choices.
Chmurzynski thus formulates the notion of moral-like animal behaviour. Some researchers
in cognitive ethology reach different conclusions. Bekoff modifies the notion of morality by
equating it with pro-social behaviour. De Waal believes that the great apes occupy the lower floor
of the “edifice” at the top of which is human morality. Views that grant animals some moral
status seem to have both an epistemic and a normative purpose. Assigning animals moral status
entails granting them certain rights. It also entails providing them with more protection than
would otherwise be the case. In my view, this way of framing animal morality, as presented by
cognitive ethologists, rather hinders attempts to understand animal behaviour in the context
of ethics. Jerzy Chmurzynski’s formulation of the concept of moral-like phenomena better
reveals the specificity of animal behaviour.

Keywords: ethology, value, moral-like behaviour, animal abilities
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The Dynamic Nature of the Common Good
as a Rudimentary Condition for Maintaining Social
Resilience

DYNAMICZNY CHARAKTER DOBRA WSPOLNEGO JAKO RUDYMENTARNY
WARUNEK ZACHOWANIA REZYLIENC]JI SPOLECZNE]

Streszczenie

Dlugotrwaty, harmonijny i w konicu zréwnowazony rozwoj dobra wspdlnego zalezy od wielu
determinant. Réwnowazenie czynnikéw destabilizujacych trwatos¢ zréznicowanych débr
wspolnych odbywa sie przy ksztalttowaniu rezyliencji spolecznej, ktérag w niniejszym opra-
cowaniu analizuje si¢ najpierw z perspektywy dynamicznej koncepcji cztowieka, a nastepnie
w uwarunkowaniach dynamiki §wiata spotecznego. Poglebienie i rozszerzenie koncepcji
dobra wspoélnego dokonalo si¢ ze wzgledu na srodowiskowe podstawy sprezystosci spotecznej,
na tyle istotne dla zycia spotecznego, ze pod wzgledem etyczno-spotecznym nauki socjologiczne
wykazujg uwarunkowania wytaniania si¢ zasady zréwnowazonego rozwoju jako jednej z wielu
szczegdtowych pryncypidéw etyczno-spotecznych w katolickiej nauce spolecznej. Zabezpiecza
ona wlasciwe pojmowanie wspdtzaleznosci spoleczno-§rodowiskowych, warunkowanych
wdrazaniem zréznicowanych czynnikéw wynikajacych ze zmiennych proceséw gospodarczych.
Przechodzac od ogdlnie rozumianych ujec teoretycznych w naukach socjologicznych do praktyki
spolecznej, w artykule stwierdza si¢ zréwnowazono$¢ dobra wspélnego, z jednej strony inno-
wacyjna ceche bonum commune ze wzgledu na pojawianie sie kategorii sprezystosci i rezyliencji
spolecznej w naukach ekonomicznych i we wspoétzaleznosciach srodowiskowo-gospodarczych.
Z drugiej strony rezyliencje spoleczng w nurcie filozofii spolecznej dobrze ttumacza klasyczne
odniesienia do ujec teoretycznych: polityczno-prawnych, spoteczno-gospodarczych, historycz-
no-dynamicznych i aprioryczno-normatywnych. Filozofia spofeczna stanowigca zyciodajne
zrédlo dla katolickiej nauki spofecznej wobec koncepcji rozwoju gospodarczego bywa wysoce
marginalizowana perspektyws etyczng. Nastepstwem braku sprzezenia zwrotnego etyki
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spolecznej z dynamika rozwoju gospodarczego sa lokalne lub bardziej globalne perturbacje
dobra wspdlnego.

Stowa kluczowe: rezyliencja spoleczna, sprezystosé, dobro wspolne, zasada zréwnowazonego
rozwoju, filozofia spoteczna

Introduction

Social resilience is a category appearing more and more widely in the broader
social sciences, mainly in psychology, but also in sociology, both in scientific
discourse and in colloquial use. The concept of resilience (German: “Resilienz”)
is used to denote the ability to maintain the continuity of economic institutions
in the context of crisis conditions arising in socio-cultural and economic life and
as a result of environmental disasters. The term resilience emerges especially after
the resilience limits of the actors of economic life have been exceeded, when social
and related economic and ecological damage occurs. Ultimately, resilience is meant
to ensure human endurance in the context of one’s relationship to the social struc-
ture and economic conditions resulting, for example, from the disruption of supply
chains.! Therefore, resilience in this study is analysed more from the perspective
of the interdependence of social units (sociology) than the psychological processes
taking place within a social unit (psychology).

The article attempts to show the scope and context of the occurrence of the cat-
egory of resilience in selected sociological and social philosophy literature. Using
a comparative analysis, social resilience, understood as the flexibility of institu-
tions and the ability to reorganise, is juxtaposed with the personalistic perspec-
tive of social science, pointing to the dynamic character of the common good.
The legitimacy of using a new social category within the scope of sociological
literature is explained by means of an analysis of the concept of the common good
from the point of view of Catholic social teaching. Other theoretical approaches,
in which the existence of social resilience could be further substantiated and explored,
are also used in the presentation of the Christian vision of society.

1. The dynamic concept of man

Society develops as a result of various factors of a material nature, including natural,
economic and technical factors. The dynamic conception of man assumes that
he develops in pursuit of full perfection subject to determinisms of various kinds,

1 J. Erbel, Mniejsze osrodki nadajg ton, in: J. Szomburg, J.M. Szomburg, A. Le$niewicz,
M. Wandalowski (eds.), Jaka logika rozwoju miast?, “Pomorski Thinkletter” 1 (2022) 8, p. 43.
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which he sometimes finds difficult to subdue, but to which he is able to adapt quickly
and continue to plan. Factors of both the natural environment and social institutions
can sometimes stand in the way of the achievement of man’s aims, who on the one
hand recognises the power and superiority of the forces guiding environmental
processes and on the other feels the force of social pressure.? From a Christian point
of view, man is not indifferent to the circumstances which hinder him from achieving
his goals; moreover, psychological sciences state that specific environmental con-
ditions are unfavourable to man’s development, hence he must acquire individual
and social resilience. Therefore, the rational human being develops psychosocial
competences of defence against turbulent factors in the processes of socialisation
and in social relations.’ Understood as a purposeful and dynamic system of social
relations, society becomes a systemic environment for man in which his personal
improvement takes place as a result of his actions in relation to the other subjects
of social life. Society then becomes a functional whole directed towards the achieve-
ment of the common good through the realisation of individual goods, differentiated
by a broad and deep perspective of needs. The quality of the common good thus
depends on the variety of personal goods achieved by individuals who, unable to
realise their goals on their own, are forced to co-operate socially. Cooperation gener-
ates the degree of individual susceptibility to change, and mechanisms of resilience
characterise an organisation’s ability to respond to stimuli from the environment.*

Social cooperation takes place with the application of ethical and social principles,
among which the interdependence of the basic principles is systemically recognised:
the common good, subsidiarity and solidarity and the specific principles derived
from them, which are sometimes — with changing historical and ideological con-
ditions — somewhat more exposed. From the perspective of the interdependence
of socio-environmental resilience, the principle of sustainable development has
been brought to the fore.’

2. Dynamics of the social world

The dynamics of the natural world differ from the social order. By this, Jézef Majka
means the capacity for development and the possibility of progress, which man owes
to his own action and to God, who has endowed man with reason for the organisa-
tion of the created world. Referring to the entry from the encyclical Pacem in terris,

2 J. Majka, Filozofia spoteczna, Warszawa 1982, p. 276.

3 K. Pidrkowska, Koncepcja resilience z perspektywy proaktywnych strategii behawioralnych, “Mar-
keting i Rynek” 5 (2015), p. 812.

4 Tbidem, p. 816.
5 L. Marczak, Zasada zréwnowazonego rozwoju. Perspektywa spoteczno-etyczna, Krakow 2021.
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Majka observes that the laws that guide nature and the laws that man discovers and
is guided by are fundamentally different.® The social order, in the Christian view, is
based on the law which the Creator has engraved deep in the heart of man. Thus,
the organisation of the world must result from the endowment of man’s cognitive
dynamism with reason and conscience, and therefore the social order cannot be
detached from the moral law.” It ethically concerns the conditions of resilience
in a society created from philosophical-ideological assumptions, with military-
economic and energy-environmental risks.®

The dynamics of the social order consist in the rational organisation of the created
world by reference to man’s social nature and not, as it would seem, by reference to
the laws of nature, which sometimes seem to recoil at the acceptance of the catego-
ries associated with naturalistic-biological views. As a result of their occurrence,
the social teaching of the Church and the theoretical reflection on this teaching,
bringing together various scientific circles, has evolved on the basis of the renais-
sance of the thought of St Thomas Aquinas.” For Aquinas clearly distinguished
between the order of the laws of nature (the natural world) and the order of nat-
ural law, i.e., the world of non-intelligent beings and the order organised by man.
In the latter, man chooses for himself the means for achieving his intended aims in
every dimension of his human existence. The specific dynamics of human action
allows man to shape the social order and to overcome emerging crises according
to the rational potential he possesses. Indeed, the dynamics of human progress
implies the ability to continuously improve one’s abilities and to meet emerging
problems in the systems: social, economic and environmental.

3. Deepening and broadening the concept of the common good

The progress of civilisation creates circumstances for human improvement and
conditions social development. The achievement of new human goals can take place
through social progress. This means the continuous improvement of society and
its evolution as a result of the development of new areas hitherto remaining inert
to man. Civilisational progress has made it possible for man to become familiar
with the mechanisms which, on the one hand, have led to social development,
but on the other hand have not incorporated all the factors determining progress
into the Christian conception of social life. According to Jézef Majka, such processes

6 J. Majka, Filozofia..., p. 199.
7 S. Kowalczyk, Czlowiek w mysli wspétczesnej, Warszawa 1990, p. 429.

8 T. Nowak, Budowa odpornosci na obecne i przyszte zagrozenia o charakterze hybrydowym,
“Roczniki Nauk Spotecznych” 14 (50) (2022) 4, p. 30.

9 J. Majka, Filozofia..., p. 198.
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could be seen in the case of biologism, organicism, the demographic concept, psy-
chologism or economism. This is not to say that many factors did not and do not
play a significant role in shaping social life, but it should be noted that these factors
influence society from outside and do not constitute a significant element of the social
system and its essence. The regularities present in the above-mentioned ideologies
can similarly be seen in the case of multidimensional environmentalism, although it
is a fact that in some of the activities noticeable in social life, man has exceeded and
continues to exceed the limits by destroying the environmental foundations essential
for the balance of socio-economic life and the regenerative capacity of ecosystems."
Hence, on the one hand, the increasing importance of the value of the natural
environment and its reproductive capacity must be recognised; on the other hand,
certain external factors affecting social life cannot be included in Christian social
concepts. The broadening and deepening of the concept of the common good and its
evolution in the context of the spread of ecological trends requires the preservation
of the clear presuppositions of Christian social philosophy." For society is a system
of organised individuals, and specific environmental conditions, both natural
and digital, are determinants of the evolution of social philosophy. The evolving
concepts of social theories vis-a-vis the adaptation of social systems intensify
the flexibility of the concept of the common good, in which the integral human
being as a human person still remains the central value and the most protected
social unit. Natural and physical systems in social ethics still remain subordinated
to the good of the person and are susceptible to improvement and development.

4. Environmental basis for social resilience

Resilience is a category considered from the point of view of the natural sciences,
explaining the causes of natural disasters of various scales, most often: local,
regional and global. The resilience of ecological systems in the face of these often
unpredictable events correlates significantly with social systems and economic
infrastructure, which, when exposed to the risk of environmental resource scar-
city, carry the risk of unbalancing social systems.'? Resilience, therefore, refers to
socio-ecological interactions and the maintenance of long-term socio-economic
stability even in the presence of high risks exposing social systems to insufficient or

10 A.J. Séjka, Europejski Zielony Lad - Unia Europejska od zréwnowazonego rozwoju i bezpiec-
zenstwa srodowiskowego do ekologizmu, “Studia Administracji i Bezpieczenstwa” 12 (2022),
pp- 128-129.

11 T. Nowak, Budowa odpornosci na obecne i przyszle zagrozenia..., p. 30.

12 A. Fekete, G. Hufschmidt, Der menschliche Anteil an einer Katastrophe — Verwundbarkeit und
Resilienz, “Geographische Rundschau” 70 (2018) 7-8, pp. 10-13.
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no environmental resources. The category of resilience denotes the process that takes
place after the limits of resilience have been crossed and defines the ability of a society
to survive in a crisis situation, its temporary adaptation to changed environmental
conditions despite significant deviations from a fixed norm." In extreme environ-
mental conditions, resilience is defined by adaptability combined with flexibility
that does not allow for permanent deformation of the social system. Also co-existing
with resilience is the term redundancy, denoting the emergence of new systems,
hitherto unknown, as a result of exceeding the limits of resilience."* The survival
of a social system is not associated with routine and stagnation, but with long-term
learning and acquiring the ability to temporarily adapt to changing environmental
conditions, quickly find a way out of a crisis situation and return to the original
state, but at a higher level.”” This can happen in social life through synergies with
digital systems. Resilience therefore points to the potentiality of social systems
(subsystems) and their ability to survive in even the most crisis-like conditions,
such as the Covid-19 pandemic. The conditions of the principle of sustainability and
other principals governing the ecosystem stability and security of social entities,
including above all humans, then emerge. Sociological literature calls unfavourable
circumstances a turbulent environment and they include not only environmental
resources, but also cognitive resources centred around human capital.

In the perspective of environmental threats and the development of technol-
ogies that condition economic activity on renewable energy sources, theoretical
approaches are developing the concepts of so-called resilient economic agents.'
They allow the state to manage resilient social capital in the event of environmen-
tal catastrophe by focusing attention on acquiring the competences necessary to
maintain enterprises in extreme conditions, arising from a deficit of environmental
resources, environmental disasters or other risks.”” The occurrence of extreme
environmental turbulence has prompted the inclusion of resilience within the scope
of economic concepts, among which resilience is accompanied by the category

13 Ch. Walker, Ch.L. Peterson, A Sociological Approach to Resilience in Health and Illness, “Jour-
nal of Evaluation in Clinical Practice” 24 (2018) 6, pp. 1285-1290.

14 'W. Tarelko, Redundancja jako sposéb zwigkszenia niezawodnosci sitowni okretowych, “Przeglad
Mechaniczny” 11 (2017) 11, pp. 56-61.

15 K. Wojtanowicz, M. Pekala, O korzysciach plyngcych z wykorzystania elementéow mediacji
w obszarze interwencji kryzysowej, “Ur Journal of Humanities and Social Sciences” 24 (2022) 3,
p. 120.

16 Cf. A. Chodynski, Przedsigbiorstwo sprezyste — odpowiedzialnos¢ w skrajnie turbulentnym
otoczeniu, in: D. Fatula (ed.), Obszary zrownowazonego zarzgdzania w zmiennym otoczeniu,
Krakow 2016, pp. 37-51.

7 T.Nowak, Budowa odpornosci na obecne i przyszle zagrozenia..., p. 32.
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of performance (Effizienz)."® Environmental and economic conditions also con-
tribute to calls for the definition of the category of social resilience in the social
sciences. Social resilience would be used to signify the degree to which social needs
are met and to guarantee the continuity of operations during adverse socio-economic
and environmental conditions.

5. From theoretical approaches to social practice

Joseph Schumpeter’s theory of creative destruction (schopferische Zerstorung) is usu-
ally regarded as the theoretical context for the emergence of the category of resilience
in sociological literature. The limits of systemic resilience in the German sociological
literature are also extensively explained by Niklas Luhman’s social systems theory;,
which methodologically deviates from the concept of the common good as seen
from the perspective of Catholic social teaching. Social resilience, as theorised,
has become a useful category in the field of concepts related to the concept of sus-
tainability and, according to Markus Vogt and Martin Schneider, this category is
linked to a broader view of economic efficiency with environmental issues, mainly
in the context of the applicability of renewable electricity. The resilience of energy
supply has become an important aspect of the energy transition in Germany."
The impetus for understanding the socio-economic resilience of resilience has
come from an understanding of public goods, which includes publicly available
services that are both non-competitive in their consumption and their use does
not deprive other users of their use. Within the scope of public goods, the envi-
ronment has also emerged, which, as technology advances and issues of climate
change predispose it to be an important factor in energy provision and the degree
of energy citizenship.”® As social practices related to the use of renewable energy
become more widespread, new theoretical approaches and new social categories
are also emerging, which are, as it were, a sign of the socialisation of the natural
environment, since economic action in the use of technologies based on renewable
energy resources is gradually becoming dependent on environmental conditions.?

—
(o]

P. Banaszyk, Rezyliencja ekonomiczna i model biznesu przedsiebiorstwa logistycznego, in:
S. Konecka, A. Lupicka (eds.), Logistykacja gospodarki swiatowej, Poznan 2022, pp. 26-43,
https://doi.org/10.18559/978-83-8211-106-4/2 [accessed: 10.01.2023].

19 M. Vogt, M. Schneider, Zauberwort Resilienz. Analysen zum interdisziplindren Gehalt eines schil-
lernden Begriffs, “Minchner Theologischer Zeitschrift” 67 (2016) 3, p. 186.

20 K.R.S.Hamann et al., Interdisciplinary Understanding of Energy Citizenship, Leipzig 2022.

21 L. Olsson et al., Why Resilience is Unappealing to Social Science: Theoretical and Empirical

Investigations of the Scientific Use of Resilience, “Science Advances” 4 (2015) 1, DOI: 10.1126/
sciadv.1400217.


https://doi.org/10.18559/978-83-8211-106-4/2

220 Lukasz Marczak

In this way, through human labour, the environment becomes socialised, and such
a process is justified in the resilience of enterprises, which also implies the need to
determine the energy risks associated with potential changes in external conditions,
which are important indicators of the functioning of certain economic entities
dependent on environmental resources.? Stability is then governed by the principle
of sustainability containing an ethical reference to the concept of multiple and
diverse common goods resiliently interacting.”

6. Sustainable common good

The contemporary understanding of social resilience in the context of the con-
cept of the common good permits noting the premises of balancing determinants
of the common good. Its systemic sustainability together with the concept of resilience
is explained by the concepts of the common good: political-legal, socio-economic,
historical-dynamic and a priori-normative.** The primary goal of each of these ethical
perspectives of the common good is the realisation of integral human development,
and sustainable development in an external and intergenerational perspective can
then contribute to the perfection of the human person.” The realisation of the goals
of sustainable development is then primarily a political-legal perspective finding
exemplification in socio-economic processes. The sustainability of the common
good is not limited to these concepts, as the mainly inductive axionormative plane
of the common good allows its flexibility to be noticed.? The dynamic character
of the common good is due to its intrinsic (immanent) references, which are discov-
ered most in historical-dynamic and a priori-normative conceptions. It is in these
dimensions that the common good is systemically structured in the identity of social
individuals and entire social groups invariably pursuing objectives aimed, on the one
hand, at the preservation of a correct understanding of the concept of the human
person and, on the other hand, at the development of external (instrumental) con-
ditions that allow the human person to perfect himself. Social resilience, therefore,
derives from the integrity of the concept of the common good from the a pri-
ori-normative, through the historical-dynamic and on to the socio-economic.
Ultimately, the harmony of these areas is noticeable in the politico-legal order and

22 J.W. Moore, D.E. Schindler, Getting Ahead of Climate Change for Ecological Adaptation and
Resilience, “Science” 376 (2022) 6600, pp. 1421-1426.

23 M. Vogt, M. Schneider, Zauberwort Resilienz..., p. 189.

24 S. Fel, Dobro wspdlne jako warto$¢ i zasada etyczno-spoleczna. Perspektywa katolickiej nauki
spotecznej, “Zeszyty Naukowe KUL” 64 (2021) 1-2, pp. 121-136.

25 J. Hoffner, Chrzescijatiska nauka spoteczna, trans. S. Pyszka, Krakéw 1993, pp. 15-21.
26 H. Joas, Powstawanie wartosci, trans. M. Kaczmarczyk, Warszawa 2009, pp. 251-289.
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the emerging civic energy socialising the environment’s hitherto non-material
wealth. This happens harmoniously and sustainably, provided that the relevant
ethical and social principles are applied.

The coherence of the above-mentioned dimensions significantly influences
the maintenance of social resilience and individual endurance, both in the eco-
nomic or environmental dimension and in the psychological dimension integrating
man internally at a higher level of personal development. This process takes place
together with an integral understanding of the immanent and instrumental com-
mon good. In such a justification, the common good, on the one hand, remains
dynamically variable in its external structure; on the other hand, in its internal
structure, the rudimentary condition for maintaining social resilience is the actu-
alisation of the a priori-normative plane in the thinking, ethical evaluation and
action of the social individual. In these contexts, Catholic social teaching draws
attention to the subjectivity of human action, for man himself, through his action,
most sustains his structure of identity, values and commitment.””

Thus, a dynamic understanding of the common good implies a continuous but
harmonious development, which, however, must not be destabilised by the pres-
ence of interpretations of diverse socio-economic or environmental-informational
ideas. Social resilience is conditioned by the dynamic character of the common
good, when the social unit can independently achieve its own goals insofar as
external conditions are created for this. From the point of view of Catholic social
teaching, however, the value of the human person is not stabilised by reference to
external conditions, but is stabilised by actualisation with an adequate conception
of the human person. The a priori-normative presuppositions provide a platform
for stable reference and resilient adaptation to external conditions, which in
the logic of the principle of the common good are first immanent and then instru-
mental. This is because socially, the goals of sustainable development are pursued
and the effectiveness of achieving a systemic balance will depend on invoking
the status of the human being as a social unit and supreme value above all other
values. The external conditions of instrumentally pursued goals must not under-
mine the stability of the human person - the development potential of the human
being and the guarantee of its sustainability, however, are realised within the limits
of the preservation of the conditions of the common good. Social resilience then
applies to widely differing values, which should remain in appropriate norms that
are ethically proportional to one another.

27 . Krucina, Wznoszenie wartosci podstawowych, Wroctaw 2007, pp. 49-70.
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Conclusion

The interpretation of social resilience demands a subjective understanding of man
pursuant to the principle of subsidiarity, of his social nature subject to the principle
of solidarity in the reality of the common good. Among other specific principles
of social ethics, the principle of sustainable development is gradually becoming more
and more desirable for the application of a social principium which, in the external
conditions of technological progress, will still be sufficiently effective in impeding
developmental dynamics to not only preserve the integral structure of man, but
even more effectively ensure the regenerative capacity of environmental systems
and ecosystems managed by free man. Social resilience understood in this way
derives from the dynamic character of the common good, in which free man must
remain a subject of rights to the exclusion of all conditions that would reduce his
understanding to a mere passive object, as can be exposed by natural sciences and
materialist approaches to the concept of a human being deprived of the limits
of freedom, e.g., when artificial intelligence systems take over the dominant role.
In this case, not only classical Catholic social teaching, but also Christian social ethics
opposes the tendency to deprive man of the ability to decide freely about himself and
to organise social life, even if the level of technological development is so high that
man could already be replaced by a machine or a digital system that makes decisions
for him. In the emerging model of energy citizenship, a rudimentary condition for
the preservation of normatively integrated social resilience is the dynamic character
of the common good and the appropriately defined limits of human freedom.

Translated by Joanna Malczewska
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THE DYNAMIC NATURE OF THE COMMON GOOD AS A RUDIMENTARY
CONDITION FOR MAINTAINING SOCIAL RESILIENCE

Summary

Long-term, harmonious and finally sustainable development of the common good depends
on many determinants. Balancing the factors destabilising the durability of diverse common
goods takes place while shaping social resilience, which in this study is analysed first from
the perspective of the dynamic concept of man, and then in the conditions of the dynamics
of the social world. Deepening and expanding the concept of the common good took place
due to the environmental foundations of social resilience, which are so important for social
life that in terms of ethics and social science, sociological sciences show the conditions for
the emergence of the principle of sustainable development as one of many detailed ethical and
social principles in Catholic social thought. It ensures proper understanding of socio-environ-
mental interdependencies, conditioned by the implementation of various factors resulting from
changing economic processes. Moving from generally understood theoretical approaches in
sociological sciences to social practice, the article states the sustainability of the common good,
on the one hand, an innovative feature of bonum commune due to the emergence of the category
of resilience and social resilience in economic sciences and in environmental and economic
interdependencies. On the other hand, social resilience in the current of social philosophy is well
explained by classic references to theoretical approaches: political and legal, socio-economic,
historical-dynamic and a priori-normative. Social philosophy, which is a life-giving source
for Catholic social thought in the face of the concept of economic development, tends to be
a highly marginalised ethical perspective. The consequence of the lack of feedback between
social ethics and the dynamics of economic development are local or more global perturbations
of the common good.

Keywords: social resilience, resilience, common good, principle of sustainable development,
social philosophy

Author’s note

Lukasz Marczak — Roman Catholic clergyman, doctor of social sciences in sociology, Catholic
social teaching and the principle of sustainable development; member of Vereinigung fiir Sozia-
lethik in Mitteleuropa in Wien; business address: Paradyz, Go$cikowo 3, 66-200 Swiebodzin;
email: lukanm3@gmail.com.

Cytowanie

Marczak L., The Dynamic Nature of the Common Good as a Rudimentary Condition for
Maintaining Social Resilience, ,,Colloquia Theologica Ottoniana” 39 (2023), s. 213-224.
DOI: 10.18276/ct0.2023.39-10.


mailto:lukanm3@gmail.com

KOMENTARZE, RECENZJE,
SPRAWOZDANIA






WA/
COLLOQUIA THEOLOGICA OTTONIANA 39 (2023) PN
BY SA

s.227-253 = s =

DOL: 10.18276/ct0.2023.39-11 ) = C

ISSN (print) 1731-0555 | ISSN (online) 2353-2998 Tygo OPEN (o ) ACCESS
PIOTR GONISZEWSKI

Uniwersytet Szczecinski, Polska | Instytut Nauk Teologicznych
ORCID: 0000-0002-1090-9846

CEZARY KORZEC

Uniwersytet Szczecinski, Polska | Instytut Nauk Teologicznych
ORCID: 0000-0002-8719-2927

JAROSLAW NOWASZCZUK

Uniwersytet Szczecinski, Polska | Instytut Literatury i Nowych Mediéw
ORCID: 0000-0002-4584-5184

STANISEAW ROSIK

Uniwersytet Wroclawski, Polska | Instytut Historyczny
ORCID: 0000-0002-6051-0788

MICHAL SOLOMIENIUK

Archiwum Archidiecezjalne w Gnieznie, Polska
ORCID: 0000-0002-3702-8096

Raport z realizacji projektu Biblia Ottona z Bambergu

Biblia Ottona z Bambergu (BOB) jest projektem badawczym prowadzonym przez
naukowcdéw: historykéw i biblistow z Instytutu Nauk Teologicznych Uniwersytetu
Szczecinskiego, Uniwersytetu Wroctawskiego oraz specjalistow od starodrukéw
z Archiwum Archidiecezjalnego w Gnieznie. Projekt jest realizowany w ramach
szerszego dzialania badawczo-edukacyjnego: Chrzest Pomorza w dziejach Polski
i Europy - Jubileusz 900-lecia, ktérego realizatorami sg nastepujace instytucje
naukowe: Instytut Nauk Teologicznych i Instytut Historii Uniwersytetu Szczecin-
skiego oraz Instytut Archeologii i Etnologii Polskiej Akademii Nauk'.

Celem BOB jest odtworzenie ,,Srodowiska biblijnego” dzialalnosci misyjnej zyja-
cego w latach 1160-1139 Ottona z Bambergu. W trakcie przypadajacej na pierwsze
dziesieciolecia XII wieku jego postugi biskupiej w diecezji bamberskiej za namowa

1 Zob. Chrzest Pomorza w dziejach Polski i Europy, https://teo.usz.edu.pl/chrzest-pomorza-w-
-dziejach-polski-i-europy-jubileusz-900-lecia/ [dostep: 10.12.2022].



228  Piotr Goniszewski, Cezary Korzec, Jarostaw Nowaszczuk, Stanistaw Rosik, Michal Sotomieniuk

polskiego wladcy Bolestawa Krzywoustego odbyt dwie wyprawy misyjne: pierwsza
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znaczenie nalezy wymienié¢: Pyrzyce, Wolin, Szczecin. Trasa drugiej wyprawy
obejmowala przede wszystkim tereny zamieszkale przez Pomorzan po lewej stronie
Odry - biskup Otto byl w miejscowosciach Dymin, Uznam, Choc¢kéw, Wologoszcz
i w wielu innych. Jego dziatalno$¢ zaowocowata chrztami licznych poganskich
Pomorzan i przede wszystkim ustanowieniem o$rodkéw zycia i kultu chrzesci-
janskiego. Za jej przyczyna Pomorzanie zostali wiaczeni w krag kultury chrzes-
cijanskiej, a misjonarzowi z Bambergu przypisano tytul ,, Apostota Pomorzan”.

Pojecie ,,srodowiska biblijnego” na tym etapie projektu jest rozumiane sze-
roko i obejmuje: formy tekstu biblijnego, ktorym postugiwat si¢ Otton, i sposoby
korzystania z niego w jego postudze misyjnej. Przede wszystkim z powodu braku
zrédel, tj. pism Ottona, ktore moglyby swiadczy¢ o miejscu Biblii w jego koncepcji
misji prowadzonej na Pomorzu Zachodnim, uwaga zespolu skierowata sie na ,,$ro-
dowisko biblijne” rozumiane jako znaczenie Biblii w kulturze religijnej przetfomu
XI1iXII wieku. Zakres geograficzny projektu zostal wyznaczony za pomoca miejsc
zwigzanych z zyciem Ottona. Stad w ramach projektu zaplanowano kwerendy
archiwalne w miejscach z nim zwigzanych, jak Bamberg, Gniezno, Plock, Szczecin.

Projekt rozpoczety pozna wiosna roku 2022 miat wyznaczony termin zakon-
czenia fazy wstepnej na grudzien 2022 roku. Jako forme jej upublicznienia ustalono
raport z badan, w sktad ktérego wchodza raporty czgstkowe uczestnikéw projektu.
W tym czasie uczestnicy projektu odbyli kwerendy biblioteczne i archiwalne oraz
studium literatury przedmiotu?®.

Ksiegi do sprawowania liturgii Stowa i rekopisy biblijne do I potowy XII wieku
ze zbioréw Archiwum Archidiecezjalnego w Gnieznie

Otton z Bambergu, urodzony okolo roku 1060, mial w wieku mniej wigcej 20 lat
przyby¢ do Gniezna w orszaku opata Henryka z Wiilzburga i pozosta¢ na dluzej
w Polsce. W Gnieznie mial prowadzi¢ szkole katedralna, nastepnie znalazt si¢ na
dworze ksiecia Wladystawa Hermana w Plocku. Pierwszy pobyt Ottona w Polsce
trwal okoto dekady. Po raz drugi Otton trafit do Polski juz jako arcybiskup,
po ponad 20-letnich rzagdach w Bambergu. Mialo to miejsce w roku 1124. Przybyt
wtedy do Gniezna na zaproszenie ksigcia Bolestawa Krzywoustego i z Gniezna
wyruszyl na misje na Pomorze Zachodnie. Dwukrotny pobyt swigtego Ottona

2 Zob. Zespoly badawcze Instytutu Nauk Teologicznych US, https://teo.usz.edu.pl/zespoly-badaw-
cze/#1656060718913-5666aebb-827c [dostep: 10.12.2022].
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w Gnieznie kaze przyjrze¢ sie gnieznienskim rekopisom datowanym nie pozniej
niz na potowe XII wieku, zawierajacym tekst Biblii, oraz ksiggom zawierajacym
teksty do sprawowanie liturgii Sfowa. Zbiory te zostaly powierzone 1960 roku wraz
z calg Bibliotekg Katedralng pieczy Archiwum Archidiecezjalnego w Gnieznie.

1. Kodeksy biblijne oraz ksiegi do sprawowania liturgii Stowa

Z omawianego okresu znajdujg si¢ w Gnieznie nastepujace rekopisy, wszystkie
w jezyku facinskim i spisane na pergaminie:
— Ms 1: Evangeliarium z przetomu VIII i IX wieku, liczace 151 kart / MSPL? 10;
— Ms 600: Evangelistarium z polowy XI wieku - a wlasciwie niewielki fragment
tej ksiegi, liczacy tylko 6 kart / MSPL 885;
— Ms la: Evangelistarium z trzeciej lub czwartej ¢wierci XI wieku, liczace 111 kart
i zwane Ztotym Kodeksem Gnieznienskim / MSPL 11;
—  Ms 149: tzw. Missale plenarium z przetomu XI i XII wieku, liczgce 272 kart +
4 karty ochronne z przodu i 2 z tytu / MSPL 678;
— Ms 67: Lectionarium z poczatku XII wieku, liczace 157 kart + 2 karty ochronne
z przodui2 z tylu / MSPL 656.
Wszystkie wymienione manuskrypty maja swoje opisy katalogowe w powstaltym
40 lat temu ,,Katalogu rekopiséw Biblioteki Katedralnej w Gnieznie” autorstwa
siostry dr Jadwigi Ryl, wydanym w dwu kolejnych numerach pétrocznika ,, Archiwa,
Biblioteki i Muzea Koscielne™. Poza ostatnim manuskryptem wszystkie inne
doczekaly si¢ przynajmniej jednej publikacji naukowej na swoj temat.

1.1. Ewangeliarz zwany karolinskim

Rekopis ten byt przedmiotem badan naukowych ks. prof. Feliksa Gryglewicza,
ktory poswiecilt mu artykul anglojezyczny®, oraz ks. dra Bogdana Bolza, ktéry
napisal o nim dwa niewielkie, ale wazne naukowo artykuty, oba zamieszczone
w ,,Studiach Zrédtoznawczych”.

Ksigdz Gryglewicz zajal si¢ samym tekstem Ewangelii. Poréwnal przy tym
niektdére warianty ewangeliarza gnieznienskiego z tekstami Wulgaty z polowy

3 MSPL oznacza numer w internetowym katalogu polskich rekopiséw $redniowiecznych, umiesz-
czonym na stronie www.manuscripta.pl.

4 ].Ryl, Katalog rekopisow Biblioteki katedralnej w GnieZnie, ,,Archiwa, Biblioteki i Muzea Koscielne”
[dalej: ABMK] 45 (1982), s. 7-201. W tej czesci znajduja sie interesujace nas opisy katalogowe;
czg$¢ druga zawiera opisy rekopisow z zespolu seminaryjnego, posrod ktérych nie ma manu-
skryptow z tak wezesnego okresu.

5 Por. F. Gryglewicz, The St. Adalbert Codex of the Gospels, ,New Testament Studies” 11 (1963),
s. 256-278.
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IX wieku i doszed! do wniosku, ze kodeks z Gniezna powstal wczesniej niz one,
poniewaz ma poprawniejsza redakcje tekstu.

Pierwszy z artykuléw ks. Bolza ukazat si¢ w tomie X1I ,,Studiéw Zrédtoznaw-
czych” i byt po$wiecony najstarszemu kalendarzowi w rekopisach gnieznienskich,
mieszczacemu sie wlasnie w omawianym kodeksie®. Dokladniej rzecz ujmujac,
chodzi o Capitulare evangeliorum, ktére towarzyszylo ewangeliarzom, by ula-
twi¢ ich uzywanie w mszalnej liturgii Stowa. Posiadalo ono wszakze wszelkie
cechy kalendarza. Przy okazji analizy kalendarza liturgicznego autor skrétowo
opisuje merytoryczng zawarto$¢ kodeksu; przedklada tez analizg paleograficzna,
ale nie catego kodeksu, lecz jedynie omawianego w nim Capitulare evangeliorum.
Wedlug analiz ksigdza Bolza kodeks ten jest

$wiadkiem kultu sprawowanego przez papieza i to na terenie samego Rzymu. [...]
nie wprowadzono do niego zmian, nie dopisano uroczystoscilokalnych, nie uwzgledniono
nowosci narastajacych w $redniowieczu wliturgii. [...] [kodeks ten] jest niepodejrzanym
$wiadkiem, iz obok zrddel nadrenskich i bawarskich do Polski docieraty tez wptywy
czysto rzymskie, i to znacznie od tamtych wcze$niejsze’.

Drugi artykul ks. Bolza dotyczyl zapisek marginalnych w badanym kodeksie®.
Sa one rozrzucone na marginesach 73 kart w tej czesci kodeksu, ktora zawiera tekst
czterech Ewangelii i znajduja sie ,w towarzystwie” not konkordacyjnych. Zostaly
umieszczone juz po zakonczeniu pracy nad ewangeliarzem. Zapiski marginalne,
o ktérych mowa, zapisano po facinie, ale wigkszos¢ liter pod wzgledem paleogra-
ficznym sporzadzono pismem (Schriftart) u nas nieznanym. Wszystkie zapiski
wyszly spod reki tego samego skryby. Uczony widzi w nich przyktad majuskuty vel
poluncjaly irlandzkiej, stosowanej miedzy VII a IX wiekiem. Irlandzkie pochodzenie
tych tekstow potwierdzatyby réwniez tamtejsze bledy wymowy.

1.2. Codex pretiosus

Kolejny chronologicznie zabytek rekopismienny to sze$¢ kart ewangelistarza
z potowy XI wieku, o sygnaturze BK Ms 600. Zabytek ten zostal nazwany przez
s. Jadwige Ryl Codex pretiosus®. Przez przynajmniej 200 lat stanowil on dodatek
do Ztotego Kodeksu Gnieznienskiego jako jego pierwsza sktadka. Umieszczenie go

6  Por. B. Bolz, Najstarszy kalendarz w rekopisach gnieznieriskich: MS 1 z roku okolo 800, ,Studia
Zrédloznawcze” [dalej: SZ] 12 (1967), s. 23-38.

7 Ibidem, s. 37.
8 Idem, Irlandzkie zapiski marginesowe w gnieznieriskim kodeksie MS 1, SZ 17 (1972), s. 51-66.

9 J. Ryl, Nieznany Zloty kodeks Biblioteki Katedralnej w GnieZnie, ,,Studia Gnesnensia” 5
(1979-1980), s. 323-327.
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w tym miejscu tlumaczy si¢ tym, ze wiele ewangelistarzy, przed pierwszym obcho-
dem liturgicznym, mialo tekst z genealogia Pana Jezusa z Ewangelii §w. Mateusza.
Przy obchodach liturgicznych, przy ktérych nalezalo odczytac te perykope, ,wra-
cano” do pierwszej skladki. Odwotanie do Mateuszowej genealogii znajduje si¢ takze
w Ztotym Kodeksie, jednak w oryginale nie mial on kart z zapisem tejze genealogii.
Prawdopodobnie skorzystano z zachowanego szczatkowo innego ewangelistarza
i dotgczono zen genealogie przy przeoprawianiu kodeksu w II potowie XVI wieku
lub w wieku XVIIL. W roku 1979, podczas przygotowan do wykonania ,,fac simile”
ZYotego Kodeksu, obcg skiadke usunieto z kodeksu i nadano jej osobng sygna-
ture. Oryginalnie byl to kwaternion; obecnie brakuje w nim srodkowych dwéch
kart. Poza kartg 1v skladka jest zapisana minuskula romanska; do zapisu uzyto
zlota malarskiego. Charakterystyczny jest fakt uzycia zawsze majuskulnego ,,Z”,
i to nawet w §rodku wyrazu. Do k. 3r jest zapisany tekst poczatku Ewangelii
$w. Mateusza; od k. 3v natomiast niepelny tekst perykopy na Niedziele¢ Palmowa
(z Mt 26). Teksty ewangelijne ujete s3 w niepowtarzajace si¢ bordiury. Postulatem
badawczym wobec tego rekopisu jest jego analiza paleograficzna, ktéra mogtaby
wskaza¢ ,,spokrewnione” z nim inne kodeksy oraz poméc w doktadniejszej datacji
zachowanego fragmentu ewangelistarza.

1.3. Codex aureus Gnesnensis

Zdecydowanie najwieksza duma Biblioteki Katedralnej w Gnieznie jest ewangeli-
starz — Ztoty Kodeks Gnieznienski. Prof. Jacek Soszynski tak charakteryzuje ten
zabytek:

Zloty Kodeks Gnieznienski [...] jest péznojedenastowiecznym produktem skryptorium
potudniowoniemieckiego. To ewangelistarz, czyli dosy¢ cz¢sto spotykana w zbiorach
sredniowiecznych ksiega liturgiczna zawierajaca perykopy ewangelijne czytane w trakcie
mszy. O wyjatkowej roli tego zabytku w historii archikatedry gnieznienskiej zadecydowata
nie tyle jej zawartos¢, ile cechy artystyczne. Ksiega ta jest wykonana niebywale wystawnie.
Przepisano ja ztotego koloru liternictwem na pergaminie i wyposazono w bogate zdob-
nictwo, na ktdre sktadaja si¢ wspaniate inicjaly, liczne miniatury i fantazyjne bordiury
okalajace wszystkie strony. Nic dziwnego, ze wyjmowana ze skarbca katedralnego tylko
na szczegdlne okazje, przez cale stulecia czczona byla jako ksiega zupetnie wyjatkowa.
Legenda uczynita z niej dar patrona archidiecezji §w. Wojciecha'.

10 J. Soszynski, Recenzja: Ewangelistarz. Zloty kodeks gnieznietiski / Evangelistary: The Gniezno
Golden Codex, red. nauk. Michat Sotomieniuk, Wydawnictwo M, Krakéw 2016, ss. 798, ilustr.,
»Analecta. Studia i Materialy z Dziejow Nauki” 28 (2019) 1, s. 249-250.
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Ksiega ta doczekata si¢ w roku 2012 pelnej konserwacji, wykonanej przez wykla-
dowcéw UMK z dwezesnego Zaktadu Konserwacji Papieru i Skory. Réznice miedzy
powierzchniami oczyszczonymi a nieoczyszczonymi wida¢ na niektdrych stronach,
poniewaz w kilku miejscach pozostawiono tzw. swiadka, czyli niewielki, nieoczysz-
czony fragment marginesu. Na przestrzeni okolo trzydziestu lat zabytek doczekal sie
dwdch réznych edycji fototypicznych wraz z towarzyszacymi mu tekstami nauko-
wymi. Edycja z lat 80. ubiegtego wieku zostala opatrzona komentarzem naukowym
ks. prof. Tadeusza Dobrzenieckiego', natomiast edycja z roku 2016 zawiera monogra-
tie wieloautorska i interdyscyplinarnag, przy ktorej pracowali specjalisci z dziedziny
historii, historii sztuki, paleografii, konserwacji zabytkéw'?. Warto dodac, ze ksigzka
z roku 2016 jest w calosci dwujezyczna, polsko-angielska. Ztoty Kodeks zostat
wpisany w roku 2014 na Polska Liste Krajowa programu UNESCO ,,Pamig¢ swiata”.

1.4. Missale plenarium

Niewiele pézniejszym zabytkiem jest tzw. Missale plenarium oznaczone sygnatura
BK Ms 149. W rzeczywistosci jest to raczej missale compositum, czyli sktada si¢
ono z ksiag liturgicznych oprawionych wspolnie, ale nieodpowiadajacych sobie
pod wzgledem kalendarza liturgicznego. Mszal sklada si¢ z nastepujacych czesci:
(1) ordo Romanus antiquus, (2) kalendarz, (3) Antiphonale Missarum, (4) Prosarium,
(5) Sacramentarium, (6) Lectionarium. Z punktu widzenia liturgii slowa wazna jest
ostatnia cz¢s$¢, w ktorej znajdujg si¢ czytania (wraz z Ewangelig) na gléwne swieta,
Commune sanctorum (teksty wspolne o swietych) i missae votivae". P6t wieku
temu wyszla anglojezyczna monografia tego zabytku, autorstwa Krzysztofa Bie-
ganskiego (muzykologa) i Jerzego Woronczaka (historyka mediewisty). Towa-
rzyszyla jej jednokolorowa edycja zabytku. Mimo niezwykle wysokiego poziomu
merytorycznego tej pracy, nalezaloby ponownie podja¢ studia muzykologiczne nad
opisywanym zabytkiem, wyda¢ go fototypicznie z zastosowaniem wspodlczesnych
technik reprografii, a takze rozwing¢ studium paleograficzne i liturgioznawcze.
Malym przyczynkiem do tych badan bedzie artykul, ktéry w roku 2022 ukazat si¢
w monografii wieloautorskiej pt. Textus, pictura, musica. Sredniowieczny kodeks
rekopismienny jako przedmiot badan interdyscyplinarnych™.

11 T. Dobrzeniecki, Codex aureus Gnesnensis. Commentarii, Warszawa 1988.

12 M. Sotomieniuk (red.), Ztoty kodeks gnieznieiski / Evangelistary: The Gniezno Golden Codex,
Krakéw 2016.

13 Por. T. Dobrzeniecki, Codex aureus..., s. 120.

14 M. Sotomieniuk, Ewangelistarze grupy Kodeksu Wyszehradzkiego i missale plenarium z Gniezna:
liturgioznawcza analiza porownawcza, w: M. Jakubek-Raczkowska, M. Czyzak (red.), Textus,
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1.5. Lekcjonarz

Nie doczekal si¢ jeszcze opracowania naukowego lekcjonarz z poczatku XII wieku,
oznaczony sygnatura BK Ms 67. Obecnie pracuje nad nim naukowo Michat Sofomie-
niuk. Lekcjonarz zawiera 282 obchody liturgiczne. Wstepna analiza merytoryczna
ujawnia liczne pomytki w nazewnictwie ksiag biblijnych, z ktérych sg zaczerpniete
czytania.

2. Fragmenty rekopis$mienne

Ponadto w zasobie archiwum znajduja si¢ fragmenty rekopisow zawierajacych

teksty biblijne spisane po tacinie na pergaminie:

— Fragm. 19: fragment Ewangelii §w. Lukasza z IX wieku;

— Fragm. 24: fragment Psalmu 77 z przetomu XI i XII wieku;

— Fragm. 12: fragment Ksiegi Ezechiela z XII wieku;

— Fragm. 18: fragment Ksiegi Ezechiela z XII wieku;

— Fragm. 20: fragment Ksiegi Kaptanskiej z XII wieku;

— Fragm. 77: fragment lekcjonarza z XII wieku (Lk 17, 30-31; 1 Kor 13, 1-2;
1 Kor 13, 11; Lk 18, 32-33).
Fragmenty te nie byly jeszcze przedmiotem analiz naukowych.

3. Komentarze biblijne

Dodatkowo z omawianego okresu w zasobie znajduja si¢ nastepujace kodeksy
i fragmenty rekopi$mienne zawierajace komentarze biblijne:
— Ms 4: Expositio beati Hieronymi in Danielem et Osee (et Joel) prophetas —
z XII wieku / MSPL 389;
— Fragm. 16: Remigius Augustodunensis, Explanatio in 1 Cor.; Augustinus,
Sermones — z XII wieku;
— Fragm. 1: Haymo Halberstatensis, Homilia XCIV [nonagesima quartal; Alcuinus,
Commentaria in sancti loannis Evangelium - z XII wieku.
Te komentarze biblijne rowniez nie byly przedmiotem analiz naukowych.
Powyzsze zestawienie pokazuje, jak wiele jest jeszcze do zrobienia w samym tylko
Archiwum Archidiecezjalnym w Gnieznie pod wzgledem badan nad rekopisami
biblijnymi, rekopisami do liturgii Stowa oraz komentarzami biblijnymi. Dopiero po
wykonaniu tej pracy bedzie mozna odpowiedzie¢ na tytulowe pytanie: Jaka Biblie
mogl czyta¢ $w. Otton z Bambergu w Gnieznie?

pictura, musica. Sredniowieczny kodeks rekopismienny jako przedmiot badan interdyscyplinar-
nych, Torun 2022, s. 11-60.
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Biblia w dwunastowiecznych zywotach Ottonowych

Trzy dwunastowieczne zywoty, ogloszonego w roku 1189 $§wietym, biskupa bam-
berskiego Ottona powstaly na przestrzeni okofo dwudziestu lat po jego $mierci
(rok 1139): Vita Prieflingensis (lata powstania 1139-1146; od tego miejsca skrot VP),
Ebo, Vita Ottonis (lata 1151-1159; od tego miejsca Ebo) i Herbord, Dialogus de vita
Ottonis (lata 1158-1160; od tego miejsca Herb.)"®. Dziela faczy tematyka, blisko$¢
chronologiczna, geograficzna, Bamberg i potozone w odleglosci okoto 150 km
opactwo benedyktynskie Priifening (wspdlczesnie czes¢ Ratyzbony) oraz srodowi-
sko spoleczno-religijne, ich autorami s3 mnisi benedyktynscy*. Kazdy z zywotéow
sklada sie z trzech ksiag, w ktorych wedlug modelu $redniowiecznego zywoto-
pisarstwa zostalo przedstawione zycie Ottona. Co jest charakterystyczne, kazdy
z zywotdw dwie z trzech ksiag: druga i trzecia, dedykuje wydarzeniom zwigzanym
z pomorskimi wyprawami misyjnymi biskupa bamberskiego".

Dziela powstajag w okresie rozbudzonych dgzen misyjnych, kiedy ideatem
doskonalosci staje si¢ juz nie klasztorna asceza, o czym pierwszy z Ottonowych
hagiografow zresztg nie wspomina, ile czynna praca nad rozszerzaniem wiary chrze-
scijanskiej'®. Idea pracy misyjnej, aktywnej walki ze ztem uosobionym w poganskich
Pomorzanach, tak dalece miala przenikng¢ umyst Ottona, ze ten, zgodnie zreszta
z zywotopisarskim formularzem, gotéw jest da¢ za wiare zycie, a nawet niemal
umyslnie szuka¢ $mierci w nadziei, ze uzyska upragniong palme meczenstwa
(por. VP II 8)". Ta kluczowa idea pierwszego z zywotéw Ottona zostala przejeta

15 W przygotowaniu raportu postuzono si¢ wydaniami krytycznymi, ktére zostaty opraco-
wane przez J. Wikarjaka i K. Limana oraz ukazaly si¢ w serii Monumenta Poloniae Histo-
rica [dalej: MPH]: Sw. Ottona biskupa bamberskiego zywot z Priifening, MPH VII/1, Warszawa
1966; Ebo, Zywot sw. Ottona biskupa bamberskiego, wyd. J. Wikarjak, wstep i oprac. K. Liman,
MPH VI1/2, Warszawa 1968 [dalej: Ebo]; Herbord, Dialog o Zyciu $w. Ottona biskupa bamberskiego,
wyd. J. Wikarjak, wstep i oprac. K. Liman, MPH VII/3, Warszawa 1974 [dalej: Herb.].

16 Wiecej na temat bamberskiego kontekstu powstania zywotow zob. Ebo, s. VI-IX; Herb., s. IX-X.
Wspolczesnie archeologiczng dokumentacje rozwoju miasta w okresie XI/XII wieku przedsta-
wit S. Pfaffenberger, Bamberg zu Beginn des 12. Jahrhunderts - das Zeitalter Bischof Ottos I. aus
archdologischer Sicht, w: M. Rgbkowski, S. Rosik (red.), Biskup Otton z Bambergu i jego Swiat,
Wroctaw 2018, s. 157-185.

17 Dziatalno$¢ misyjna Ottona z Bambergu na Pomorzu w latach 1124-1125 i w roku 1128 docze-
kala si¢ juz wielu opracowan. Jej ostatnie przegladowe ujecie znajduje si¢ w monografii G. Wej-
mana, Biskup Otton z Bambergu w przestrzeni pomorskiego Kosciola, Szczecin 2022, s. 54-112.

18  Szczegdlowo ideal $wigtosci w pierwszym z zywotow analizuje M. Starbowski, Aksjosfera swig-
tosci w Zywocie z Priifening Ottona z Bambergu, w: M. Rebkowski, S. Rosik (red.), Biskup Otton
z Bambergu..., s. 53-69 (tu s. 60-66).

19 Por. Vita Prieflingensis (zob. Die Priifeninger Vita Bischof Ottos I. von Bamberg nach der Fassung
des GroPen Osterreichischen Legendars, MGH SRG, Hannover 1999 [dalej: VP]), s. XVIII.



Raport z realizacji projektu Biblia Ottona z Bambergu 235

przez pozostale dwa dzieta. Autorzy zywotdw sg zgodni nie tylko na poziomie idei.
Pierwszy z zywotéw, mimo wlasciwej sredniowiecznym hagiografom pragma-
tyki umoralniajacej dzigki oparciu relacji na znanych z nieodleglej przeszlosci
wydarzeniach, czyni z VP Zrédlo do poznania misyjnej dzialalnosci biskupa
z Bambergu. Zywot ukazuje $wiadome nawigzania do kanonéw historiografii
i biografii odnoszonej do oséb wspolczesnych, stad daleko mu do utworéw typu
legendarnego, majacych za cel ,,zbudowanie dusz”. Poprzez §wiadome oparcie przez
dwoch kolejnych hagiograféw Ottonowych: Ebona i Herborda swoich Zywotéw na
VP charakterystyka ta ujawnia sie takze w ich dzietach®.

Wszyscy trzej, nie tylko ze wzgledu na zaleznos¢ kolejnych dwoch od pierwszego,
w korzystaniu z Biblii okazuja si¢ ludZmi swojego czasu: Biblia ksztaltuje ich sposob
rozumienia otaczajacego $wiata. W sposobie nawigzywania do niej sa wierni swo-
jemu $rodowisku spoteczno-religijnemu: rytm zycia klasztoru benedyktynskiego
byt wyznaczany modlitwa czerpang w znacznej czesci z Ksiggi Psalmoéw. Przy tym
kazdy z nich pozostaje oryginalny w tworzeniu swojego zywota przyszlego swietego
biskupa i w manifestowaniu w dziele wlasnej erudycji biblijne;j.

Biblia w Vita Prieflingensis

VP jest pierwszym dojrzalym wyrazem tworczosci literackiej poswigconej biskupowi
Ottonowi, a rozwijanej w klasztorach benedyktynskich w Priifening i w Bambergu.
Powodoéw jego spisania, odnosi si¢ to takze do pozostatych dwdch zywotow,
nie nalezy upatrywac jedynie w inicjatywie jednostki, ktéra mimo usilnych staran
badaczy pozostaje anonimowa, lub w pragnieniu szerszej spotecznosci inspirowa-
nej dewocyjnymi zalozeniami wlasciwymi zywotopisarstwu $redniowiecznemu.
Dzi$ takze nie da sie utrzymac tezy, ze za pierwszg i jedyna przyczyne powstania
dziela nalezy uzna¢ daznos$¢ kregdw odpowiedzialnych za powstanie tego Zywota,
jak i pozostatych dwoch, do kanonizacji biskupa, gdyz stanowi to ttumaczenie
przyczyn przez skutek®. Raczej trzeba tu wskazywac na spoleczng motywacje
tego przedsigwziecia, skoro nie tworczos¢ wywolata kult, lecz odwrotnie, ona jest
wynikiem kultu, rozumianego nie dewocyjnie, ale jako §wiadectwa o wydarzeniu
nawrdcenia Pomorzan za sprawg misji biskupa Ottona z Bambergu?®*.

20 Por. ibidem, s. VII.
21 Por. ibidem, s. XI.

22 Teze o takiej naturze nie tylko pierwszego z zywotdw, ale takze pozostalych postawil i szeroko
omoéwit S. Rosik, Conversio gentis Pomeranorum. Studium swiadectwa o wydarzeniu (XII wiek),
Wroctaw 2010.
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Napisany zrytmizowang proza pierwszy z zywotow charakteryzuje znaczne
nasycenie wyrazeniami biblijnymi, co przynalezalo do sredniowiecznej erudycji,
a mialo swoje zrédto w ksztaltowaniu moralnych i estetycznych pogladéw tego
czasu na podstawie Biblii. Stad w VP, jako owoc codziennego brewiarzowego ofi-
cjum, znajdujg si¢ wersety biblijne lub ich fragmenty czy tez pojecia. Ich obecnos¢
odnotowuje sie w kazdej z form literackich tworzacych zywot: opisach narracyjnych,
mowach i dialogach. W tych ostatnich mozna je odnalez¢ nawet w wypowiedziach
pogan (por. 119, 15; 111 8, 10, 12). Przeksztalcenia, ktérym poddano niekiedy wersety
biblijne, wskazuja na pewng samodzielnos¢ w korzystaniu z Biblii. Za jej znak nalezy
uzna¢ tez pewng charakterystyke ilosciowg. O ile ze wzgledu na wystepowanie
podobnych zwrotéw i mysli zaréwno w Starym, jak i Nowym Testamencie trudno
rozstrzygnaé, czy zapozyczenia ze Starego Testamentu, z widoczng preferencja Ksiegi
Psalmow?, przewazajg nad zapozyczeniami z Nowego, o tyle w nawigzaniach do
Nowego pojawia sie prawidlowos¢: autor dzieta zdradza predylekcje do Ewangelii
$w. Marka, ktéra w sredniowiecznych ksiegach liturgicznych zdecydowanie rzadziej
jest czytana niz pozostale®.

Biblia w Vita Ottonis Ebona

Znajomo$¢ Biblii i stopien jej wykorzystania przez Ebona, dwunastowiecznego
mnicha benedyktynskiego z opactwa na wzgérzu $w. Michala w Bambergu, autora
drugiego z Zzywotéw Ottonowych, wynika z codziennego oficjum zakonnego.
Dydaktyzm w odwotywaniu si¢ do Biblii, tak charakterystyczny dla jego epoki,
nie przyjmuje w Zywocie formy wyraznych pouczen. Ebon preferuje znany estetyce
sredniowiecznej egzemplaryzm, oferujac aluzyjne, ale dla przygotowanego czytelnika
uchwytne, nawigzanie do faktéw i postaci wzmiankowanych w Starym i Nowym
Testamencie: Jozefa (Ebo I 3, 20), Pawta/Saula (Ebo I19), Rahab (Ebo III 7), Salomona
(Ebo II1 9) i innych. W wielu miejsca zapowiada odwotanie do tresci biblijnych:
scriptum namaque est; ut scripta loquitur lub podobne (I 5, 11;11 3, 17, 19, 20, 23, 26).
Czasami wprost wskazuje biblijne umiejscowienie cytowanego tekstu, np.: sicut in
libro Levitici legitur (Ebo 1 21) czy ut in Daniele propheta legimus (Ebo 111 10, a takze
inne podobne miejsca: 17,9, 20, 21; II 3, 12, 18; III 10, 23, 24). Jednak w zdecydo-
wanej wiekszosci wypadkow tego nie anonsuje, wtapiajac we wlasny tekst krotsze
lub nieco dluzsze wyrazenia biblijne. Co sprawia, ze jak w pierwszym z zywotéw

23 Przywigzanie do tej ksiegi biblijnej ze strony autora VP ujawnia si¢ tez w sferze aksjologicznej.
Por. M. Starbowski, Aksjosfera swigtosci..., s. 59.

24 Por. VP, s. XII.
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niekiedy nawet poganscy (!) kaptani, lub w ogéle poganie, przemawiaja jezykiem
Pisma Swietego (np. Ebo 11 1; 111 1, 16, 20)%.

Analiza iloSciowa ujawnia prawidlowos¢ polegajaca na liczebnym uprzywile-
jowaniu Ksiegi Psalméw. Z Nowego Testamentu, z ktorego Ebon korzysta czesciej
niz ze Starego, przewazajg wersety zaczerpniete z Ewangelii, przy czym uderza tu
znacznie mniejsza liczba zapozyczen z Ewangelii $w. Marka niz w VP. Doé¢ czesto
positkuje si¢ zwrotami z listow $§w. Pawta (np.: Ebo 120 — Ef 4, 22; 1117 - 2 Tm 4, 6;
IIT 4 - Rz 15, 20; III 19 - 1 Kor 2, 22).

Cytaty biblijne wystepuja nieréwnomiernie (mniej jest ich w I ksiedze przed-
stawiajacej fundacyjna dziatalnos¢ swietego, natomiast z réznym natezeniem
wystepuja one w ksiggach II i III, opisujacych przebieg pomorskich wydarzen).
Tam gdzie Ebon cytowal tekst Biblii, przytaczal go najczesciej zgodnie z Wulgata,
ale w miejscach, w ktérych odwotywat sie do frazeologii biblijnej, nie zapowiadajac
tego, postepowal swobodniej, wypelniajac nig cale zdania lub znaczng ich czes¢
(I2: Sic bona arbor; 15111 3: Scriptum quippe est; 1 20: Aderat tempus; 11 20: Sicque
dolor eius). Przesycenie utworu zaréwno stownictwem biblijnym, jak i wyrazeniami
z jezyka koscielnego ma swoje zrédlo w bliskim kontakcie z ksiegami liturgicznymi
(Missale Romanum, Breviarium Romanum, Rituale Romanum).

Biblijny koloryt slownictwa drugiego z zywotow, wlasciwy tacinie $rednio-
wiecznej, uwidocznia si¢ takze w postugiwaniu sie terminami greckimi, przyjetymi
gléwnie z Pisma Swietego. W utworze mozna dostrzec kilka anachronizméw
(chlamida, drachma; por. 11 13) i osobliwych wyrazen (rescellus, guerra, francisca,
framea; 1 6; 11 14, 16; 111 18).

Biblia w Dialogus de vita Ottonis Herborda

Dzielo Herborda jest wyrazem cementowania sie literackiej tradycji zywotéw Otto-
nowych w monastycznej spolecznosci benedyktyndw bamberskich, zapoczatkowanej
przez Vita Priefligensis i majacej swoje przedtuzenie w Vita Ottonis Ebona. Takze
iten zywot, podobnie jak poprzednie dwa, uwarunkowany jest spotecznie: majacym
swoj poczatek w pierwszych dziesiecioleciach XII wieku fermentem i zwigzanymi
z nim dyskusjami wewnatrz klasztoréw benedyktynskich dotyczacymi formy
zycia zakonnego i koniecznosci jego reformy. Sw. Otton, zaktadajac liczne fundacje
i regulujac ich zycie w tej sprawie, stawatl si¢ waznym punktem odniesienia®.

25 Por. Ebo, s. X.

26 Dokumentacje archeologiczng dziatalno$ci fundacyjnej Ottona na terenie Bambergu przedsta-
wia i omawia S. Pfaffenberger, Bamberg zu Beginn des 12. Jahrhunderts..., s. 172-180.
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W liczbie nawigzan do Biblii — bezposrednich czy posrednich - dzielo Her-
borda przekracza znacznie klasyczny sredniowieczny sztafaz, czyniac to niemal na
wszystkich swoich kartach. Jest to wynikiem zaréwno profesji pisarza, codziennej
lektury Pisma Swietego, jak i funkcji scholastyka sprawowanej przez autora. W Herb.
znajduja sie przyklady dostownego zapozyczania catych wersetéw, majace za cel
wsparcie wywodow teologicznych, a przy tym wypelniajace niekiedy petng catos¢
myslowa (por. np. kazanie Ottonowe, II 18). Wsrdd bezposrednich nawigzan
znajduja si¢ takze adaptacje pojedynczych zdan, wersetow, a nawet kilku wyrazow,
ktore stuzg innym, nie do konca jasnym, celom niz te teologiczne. W dziele nie
brakuje przyktadéw nasladownictwa biblijnych zwrotéw cytowanych raz bardziej
wiernie, a innym razem trawestowanych, odnosi si¢ to takze do tekstow biblijnych
cytowanych wielokrotnie (np. II 42; IIT 10, 24)*. Mniej lub bardziej czytelne $lady
powolywania sie na Pismo Swiete rozsiane sa po calym utworze, por. np.: I 18, 20,
32, 40, 42; 11 proh., 19, 24, 35, 37; 111 5, 12, 16, 29, 36. Ciekawym tego przykltadem
jest chorografia Pomorza ksztaltowana na wzér opisu biblijnej Ziemi Obiecanej
(IT 1, 4, 11), ktérg autor zamyka cytatem z Ps 118 (117), 23: Przez Pana stalo sig to
i jest cudem w oczach naszych.

W odréznieniu od wezesniejszych Zywotdw, mimo znacznego czerpania z fraze-
ologii biblijnej autor Dialogus jest bardziej krytyczny i nie wklada wersetdw biblijnych
w usta poganskich Pomorzan (por. jednak I123; I1I 4 zblizenie do frazeologii biblijnej;
IT 36). Istnieje takze werbalna w tym zakresie zaleznos¢ od poprzednikow, gdyz
pewne wersety spotyka si¢ w podobnej sytuacji lub wrecz na tym samym miejscu
co np. u Ebona (por. Herb. 1119 = Ebo 111 12; Herb. 111 14 = Ebo 111 16).

Badania nad biblijng erudycja autoréw dwunastowiecznych zywotéw Ottono-
wych wskazuja na ich glebokie zakorzenienie w kulturze swojego czasu. Stad ich
duza sprawnos¢ we wlaczaniu Biblii do swojej narracji, zmierzajacym przeciez do
przedstawienia dwunastowiecznej misji pomorskiej biskupa Ottona. Ottonowi
zywotopisarze nie tylko znajg Biblie, w formie jaka byta powszechnie dostepna w ich
czasie i srodowisku, ale takze aktualizujg ja na sposéb wasciwy swojej epoce. Mimo
tej zaleznosci tworza dzieta oryginalne nie tylko ze wzgledu na hagiograficzny wybor
postaci do ich czaséw nieopracowane;j literacko, ale przede wszystkim ze wzgledu
na wspomniang juz wielokrotnie intencj¢ spoteczng swoich dziel. W przypadku
dalszych badan nad biblijnym aspektem dwunastowiecznych zZywotéw Ottona
z Bambergu nalezaloby ten aspekt relacji pomiedzy rozumieniem Biblii a aktualng
sytuacja spoteczng interpretujacej ja wspolnoty pogtebic.

27 Por. Herb., s. XII.
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Biblijne motywy i wzorce teologicznej interpretacji dziejow w hagiografii
$w. Ottona z Bambergu (XII wiek)

Hagiografia $w. Ottona z Bambergu (zm. 1139), ktérej trzon stanowig trzy zywoty —
anonimowa Vita Prieflingensis*® oraz dziela autoréw z Michelsbergu: Ebona®
i Herborda® — powstale w ciagu dwoch dekad po jego $mierci®, uksztaltowala sie
jako istotny element kultywowania pamigci o wyjatkowo zastuzonym bisku-
pie i misjonarzu pogan, otaczanym czcig juz w pokoleniu naocznych swiadkow
i wspoluczestnikow jego dzialalnosci. Jego grob na Michelsbergu od poczatku
$ciggal patnikow, zwlaszcza w rocznice jego $mierci, stynac jako miejsce cudow-
nych uzdrowien i duchowej przemiany, a podstawowe znaczenie w rozwoju jego
kultu - przypieczetowanego kanonizacja w 1189 roku - mialo zaliczenie go do
grona wielkich Apostoléw, ze $w. Piotrem i §w. Pawlem na czele.

Epitet Apostolus Pomeranorum stal si¢ wyraznym znakiem naturalnego niejako
w obszarze éwczesnej hagiografii i historiografii wpisywania dziejow $wiata,
a zwlaszcza wlasnej epoki, w nurt zakorzenionej w pokladach tradycji biblijnej
historii $wietej. W tym wypadku na znaczeniu zyskato przede wszystkim odnie-
sienie do Nowego Testamentu w zakresie kreowania obrazu §wietego misjonarza
jako wspoétuczestnika i kontynuatora dzieta pierwszych uczniéw Chrystusa oraz
ujmowania poczatkéw Kosciota na Pomorzu w odniesieniu do Dziejow Apostol-
skich, aczkolwiek z pewnym udzialem tez starotestamentowych odniesien. Stad
tez uzyteczna w uwzgledniajacej causa scribendi analizie wspomnianego tryptyku
zywotow $w. Ottona okazuje si¢ kategoria §wiadectwa w rozumieniu gloszenia
magnalia Dei, a zatem przedstawiania historycznych zdarzen juz w interpretacji
teologicznej na modte ukutg w tradycji biblijne;j.

Ten kierunek studiéw nad Ottonowa hagiografia zostal zrealizowany w rozprawie
Conversio gentis Pomeranorum. Studium Swiadectwa o wydarzeniu (XII wiek)*?,
ktorej Iwia czes¢ opiera sie na egzegezie wspomnianych zywotéw w zakresie narracji

28  Vita Prieflingensis (VP) powstal najprawdopodobniej do 1146 r.; 0 utworze i dziele zob. m.in. wpro-
wadzenie J. Petersohna w VP, s. 1-43.

29 Ebo.

30 Herb. O autorze i dziele zob. K. Liman, Dialog Herborda. Ze studiow historycznoliterackich nad
biografig taciriskg XII wieku, Poznan 1975.

31 Skrétowo o vitae Ottonailiteraturze zagadnienia zob. m.in.: J. Strzelczyk, Einleitung, w: L. Wein-
rich (red.), J. Strzelczyk (oprac.), Heiligenleben zur Deutsch-Slawischen Geschichte. Adalbert von
Prag und Otto von Bamberg, Darmstadt 2005, s. 18-19, 23-26; S. Haarldnder, Vitae episcopo-
rum. Eine Quellengattung zwischen Hagiographie und Historiographie, untersucht an Lebensbe-
schreibungen von Bischifen des Regnum Teutonicum im Zeitalter der Ottonen und Salier, Stutt-
gart 2000, s. 527-535.

32 S. Rosik, Conversio gentis Pomeranorum...
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o misjach pomorskich protagonisty, przy czym koncowa partia po§wiecona zostala
kwestiom misjologicznym?™, a tym samym wskazano w niej wiele idei zaczerpnietych
z teologii nowotestamentalnej badz do niej nawiazujacych. Uwydatnienie tych
elementow nie tylko w tresci samej hagiografii, ale tez — docelowo — w dyskursie
srodowiskowym, w ramach ktorego powstata, stanowilo w zalozeniu zasadniczy
wymiar badan udostepnionych we wspomnianej dysertacji i na jej podstawie
sformufowano ponizsze wnioski w sprawie recepcji Biblii w Zywotach $w. Ottona:

1. Typizacja postaci. Protagonista przedstawiany jest na modle apostolska juz
w Vita Prieflingensis (I1 1, 17: zrdwnany z viri apostolici), natomiast w dziele Ebona
poza ogoélnym zaliczeniem do grona apostotéw (np. Ebo, prolog; IT 3, 6-9 itd.),
szczegolnej roli nabiera w ksiedze II, poswieconej pierwszej misji pomorskiej
(lata 1124-1125), typizacja na wzor $w. Pawla (Ebo II 12). Herbord (np. II 35)
w zestawieniu z Ebonem silniej wykorzystuje poréwnania do $w. Piotra, cho¢
takze na zasadzie pewnego kontrastu w ocenie zastug. Drugi wazny rys wize-
runku Ottona to chrystomimetyzm. Zaznacza si¢ on we wszystkich zywotach
np. w notorycznym kresleniu ojcowskich i nauczycielskich przymiotéw Ottona,
zwlaszcza w relacji z mnichami, ale tez towarzyszami misji u pogan (np. VP II 2;
Ebo 11 3); w opisie drugiej podrdézy Ottona nad Battyk (1128) Ebon nawigzuje do
ewangelicznych wzorcéw w tym zakresie (np. I11, 7); kontynuuje ten trend Herbord,
ze swej strony jednak wyrazniej akcentujac chrystologiczng interpretacje relacji
Ottona do Pomeranii jako swej nowej ,,oblubienicy” na wzor Chrystus — Kosciot
z akcentem na postuge biskupig (Herb. 11 18; I1I 1).

Typizacja biblijna pojawia si¢ tez w odniesieniu do wielu postaci epizodycznych,
np. Nedamir potajemnie stuchajacy nauk Ottona w Wolinie i udzielajagcy mu pomocy
w 1124 roku to drugi Nikodem (Herb. 11 26), a Domastaw przesladujacy, a nastepnie
wspierajacy Ottona w Szczecinie zyskuje rysy drugiego Szawla (Herb. I19). Z kolei
napastnik atakujacy fizycznie Ottona to ,,syn zatracenia” (Ebo II 8), a najzacieklej
przeciwstawiajacy sie jego misji kaptan poganski okreslany jest m.in. epitetem vir
Belial (Herb. 111, 18). Wreszcie sam Szatan jako aktywna sila na scenie przedsta-
wianych dziejow ujmowany jest np. jako mocarz, ktéremu odbiera si¢ dom ($cisle
jego atrium; zob. Ebo 11, 14).

Egzemplifikacji tego rodzaju biblijnego modelowania bohateréw mozna oczy-
wiscie znalez¢ wigcej w omawianych narracjach, takze w pierwszej ksiedze w poszcze-
golnych zywotach, poswieconej karierze zyciowej Ottona i jego dziatalnosci dobro-
czynnej. Na przyktad sam Otton za miodu, ale réwniez - gdy juz byt biskupem - jego
zarzadca sg poréwnywani do patriarchy Jozeta (Ebo 1 3, 20; Herb. 1 36), w domysle:

33 Por. ibidem, s. 545-644.
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zawiadujacego majatkiem faraona. Ten przyktad uzmystawia jednak, ze w wypadku
czedci takich typizacji postaci mamy do czynienia raczej z pordwnaniem bez
glebszej tresci teologicznej w tle, odmiennie niz w wyzej wymienionych kazusach,
wpisujacych sie wyraznie w nurt teologicznej wykladni dziejow.

2. Kreowanie obrazu biegu dziejow. Partie narracji, w ktoérych w sposob szcze-
golny zaznaczyla sie teologiczna interpretacja dziejow, dotycza ledwie dwdch
z ponad siedemdziesieciu lat Zycia Ottona, a konkretnie teatru jego misji u pogan.
W odniesieniu do Starego Testamentu uderza zwlaszcza traktowanie dwuwiary,
ktora wystapita w Szczecinie miedzy obu misjami Bamberczyka, na zasadzie
powtdrzenia si¢ historii (grzechu) Samarytan (VP II 5; Herb. 111, 16), polegajacego
na czci Boga i idoli, tu: Chrystusa i Trzyglawa, w ramach jednego systemu kultu.

Dominuja jednakze odniesienia nowotestamentowe. Szczegoélnej roli nabiera
operowanie motywem Piec¢dziesigtnicy przy wskazaniu momentu zalozenia nowego
Kosciota u pogan. W VP takie nawigzanie pojawia si¢ u progu pierwszej misji
w Pyrzycach (II 4). Z kolei w dziele Ebona, z racji przedkladania sukcesu drugiej
wyprawy nad dokonania pierwszej*, to wlasnie uroczysto$¢ Zestania Ducha
Swietego oficjalnie otwiera dziatalno$¢ misyjng drugiej wyprawy (I1I 6) i dopiero
ona rysuje si¢ jako czas pelnego i ostatecznego nawrdcenia calosci ksigstwa zachod-
niopomorskiego. Herbord nie podchwycit tej oceny wagi poszczegélnych wypraw
Ottona; cho¢ docenit inauguracje drugiej w Zielone Swieta (111 3), to jednak epizod
pyrzycki w opisie pierwszej tak rozbudowal, Ze nie ma watpliwosci, Ze tam wlasnie
narodzil si¢ ,,pierwotny lud [Bozy]/pierwotny Ko$ciél” Pomorzan (Herb. 11 14-18).

W Dialogu Herborda (II 19 i 22) pojawia sie tez ciekawa interpretacja kolejnych
stacji w itinerarium Ottona w 1124 roku (Pyrzyce - Kamien) na zasadzie rozwoju tego
samego pierwotnego Kosciota na wzdr wziety z Dziejow Apostolskich. We wszystkich
trzech zywotach we wspomnianych epizodach pojawiaja si¢ wyrazne nawigzania
do tej ksiggi Nowego Testamentu.

W charakterystyce sceny dziejow uderza kluczowe znaczenie idei krélestwa
Bozego (VPIII prolog; Herb. 11 17, 22; 111 6, 15), dla ktorego tez pojawia si¢ antyteza:
regnum diaboli (Ebo 11 1; I1I 7). Konfrontacja miedzy tymi duchowymi rzeczywi-
sto$ciami odgrywa wazng role w interpretacji zdarzen nie tylko w opisach misji
pomorskich, ale tez w samym Bambergu. Scile Iaczy sie z tym wymiarem konfron-
tacji duchowej interpretatio biblica (Christiana) kultu poganskiego i jego obiektow
(idolatria, demonizacja itd. - np. VP II 3, 11, 12; III 5; Ebo 11 1, 9-13, III 1 etc.;

34 Wedlug Ebona dokonania pierwszej wyprawy mialy zosta¢ zniweczone apostazja Szczecina
i Wolina, co wpisuje sie w szerszy kontekst wladciwej temu autorowi, z gruntu odmiennej niz
w wypadku VP i Herb., wykladni przebiegu calosci misji pomorskich, w tym zwlaszcza ich
genezy. Szerzej: S. Rosik, Conversio gentis Pomeranorum..., s. 511-544.
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Herb. 11 5, 18, 30 etc.), a takze procedur jego eliminacji oraz postaw duchowych
w tym kontekscie (np. motyw uzbrojenia duchowego z Listu Efezjan ,,przywdzia-
nego” przez Ottona, by zwalcza¢ wladztwo diabla; por. Ebo III 3).

Z Nowego Testamentu zaczerpnieto tez idee teologicznej interpretacji czasu
i przestrzeni: pograzanie sie¢ $wiata w ztu (por. 1] 2, 18; 5, 19), koniec wiekow itd.
(np. Ebo 11 1; Herb. 11, 18). Z tym kontekstem laczy si¢ tez odniesienie do biblijnej
koncepcji cudéw jako znakéw kroélestwa Bozego, waznych podczas gloszenia
Ewangelii poganom we wszystkich trzech zywotach, ale u Herborda (I 18) nabie-
rajacych szczegélnej wagi — w nawigzaniu do Ewangelii §w. Mateusza (11, 5) —
umiejscowionych w klasztorach.

3. Mirakula. Wspomniano juz klasyczne biblijne przyklady wyzej, a doda¢
mozna, ze jedynie cze$¢ z ogoétu cudownych zdarzen na kartach hagiografii Ottona
z Bambergu nawigzuje do wzoréw biblijnych (np. VP III 14; Ebo 11 10).

4. Przypowie$ci. Nawigzania do przypowiesci ewangelicznych nie pojawiajg sie
czesto, ale za to w kilku bardzo waznych momentach narracji. Ebon w odwotaniu
do przypowiesci o chwascie (kakolu) sianym miedzy zboze objasnia teologiczna
wage apostazji Szczecina i Wolina (Ebo II 18; I1I 3). Jednakze odmiennie niz w prze-
staniu Mateuszowym uznaje 6w zasiew chwastu za calkowite unicestwienie plonu
pierwszej misji Ottona na Pomorzu. Z kolei w odniesieniu do motywu postania
uczniéw niczym owce miedzy wilki objasnia Ebon taktyke misyjng zastosowana
podczas drugiej wyprawy Ottona (III 14). Herbord natomiast, w ktérego narracji
najwyzej ocenia sie zaslugi protagonisty dla pomnazania klasztoréw, wlasnie je
przyréwnuje do gospod z przypowiesci o mitosiernym Samarytaninie (I 18; tu roz-
budowana alegoryczna wykladnia tego motywu dostosowana do realiow XII wieku
i 6wczesnych postulatow reformy monastyczne;j).

5. Metaforyka, symbolika i topika biblijna. Powyzej pojawily si¢ juz rozmaite
egzemplifikacje funkcjonowania metaforyki, symboliki czy topiki biblijnej jako
elementu teologicznej interpretacji dziejow oraz typizacji konkretnych bohateréw
vitae Ottonis, a takze wystepowania jej w ramach przywolywanych przypowiesci
ewangelicznych. Motywy tego rodzaju pojawiajg si¢ takze w réznych miejscach
narracji bez tego rodzaju kontekstow, co warto uwydatni¢, by ukaza¢ ,,zanurzenie”
tych tekstow hagiograficznych w szeroko rozumianym kregu éwczesnej umysto-
wosci, kultury pisma silnie czerpiacej z pokltadow biblijnych wlasnie w wymiarze
topiki i symboli. Na przyklad ,nosorozec/jednorozec” w nawigzaniu do Ksiegi
Hioba (39, 10) oznacza $wieckiego wspierajacego Kosciot (Ebo 11 9), dalej: ,lew
ryczacy” to oczywiscie Szatan (Ebo II 14) w nawigzaniu do 1 Listu $§w. Piotra (5, 8).

Przykuwa tez uwage zbiezna ze $wiatem Biblii symbolika liczb badz topicz-
nych okreslen czasowych (zwlaszcza ,dzien trzeci”, np. Ebo II 3, 4-5, 18; III 23).
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Podobnie wazna okazuje si¢ symbolika $wiatta i ciemnosci (np. VPII 15; Ebo 119, 16;
Herb. 11 18, 30, 36), bez watpienia korespondujaca z dyskursem biblijnym, cho¢
z racji jej uniwersalnosci, podobnie jak i symbolicznych liczb czy przystéw®, trudno
tu definitywnie orzeka¢ o nawigzaniu do Biblii bez dodatkowych wskazowek
w kontekscie (np. literalnych przejatkow).

6. Slownictwo, frazeologia. Wydania krytyczne zywotéw sw. Ottona wskazuja
sporo lokucji zaczerpnietych badz wspétbrzmigcych z miejscami w Biblii. Zaséb
ten powigkszy sie zapewne dzigki wykorzystaniu cyfryzacji w poréwnawczych
studiach nad tekstami. Jednakze w wielu sytuacjach, zwlaszcza gdy sa to zbitki
dwdch stéw, trudno definitywnie orzekaé, w jakim stopniu mamy tu do czynienia
z zapozyczeniem biblijnym, a w jakim z szerszym kontekstem wystepowania danego
zwrotu czy wyrazenia. Tak czy inaczej, juz od poziomu podstawowych struktur
jezyka nalezy podkresla¢ zwigzki zywotdw ze ,$wiatem tekstu” (rzeczywistoscia
semiotyczng) Wulgaty. W ten sposéb hagiografia ksztaltowana byla jako narracja
otwarta na alegoryczng interpretacje z rozleglymi mozliwosciami ukierunkowania
jej na zgtebianie przestan biblijnych.

Zywoty Ottona z Bambergu z perspektywy biblijnej. Perspektywy badawcze

Badania nad literackimi zaleznosciami dwunastowiecznych zywotéw $§w. Ottona
z Bambergu a Biblig sa niezwykle interesujace zaréwno dla egzegety biblijnego,
jak i historyka $redniowiecza. Historycy odkrywaja, ze literacka szata utworéw
opowiadajacych o dzialalnosci misyjnej $w. Ottona zawiera wiele réznego rodzaju
odniesien do tekstow biblijnych, zaréwno tych pochodzacych ze Starego Testamentu,
jak iz Nowego. Z kolei bibliste moze zaskoczy¢ fakt, ze autorzy sredniowiecznych
biografii misjonarza Pomorza okazujg si¢ bardzo wnikliwymi interpretatorami
Biblii, potrafigcymi operowac nie tylko mniej lub bardziej bezposrednimi cytatami,
ale rowniez wykorzystuja wiele motywoéw i toposéw biblijnych w sposéb bardzo
zreczny i przemyslany. Z perspektywy biblijnej mozna wskaza¢ na dwa podstawowe
obszary badawcze, ktére moga zosta¢ bardziej wnikliwie przeanalizowane we
wspotpracy egzegetow biblijnych oraz historykow sredniowiecza.

Pierwszy z tych obszaréw dotyczy problemu historycznego Ottona z Bambergu.
Monografia Stanistawa Rosika Conversio gentis Pomeranorum. Studium Swiadectwa
o wydarzeniu (XII wiek)* w sposéb bardzo drobiazgowy analizuje relacje pomiedzy
trzema zywotami §w. Ottona (anonimowy Zywot z Priifening; Zywot sw. Ottona
biskupa bamberskiego autorstwa Ebo oraz Dialog o zyciu sw. Ottona biskupa

35 Np. z Ksiegi Koheleta (11, 34): ,,Z iskry powstaje ogien”, por. Herb. II, 19.

36 S. Rosik, Conversio gentis Pomeranorum...
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bamberskiego Herborda). To co stanowi swoiste novum w badaniach nad dziejami
$w. Ottona, to przede wszystkim uwzglednienie kategorii §wiadectwa (memoria),
podkreslajacego funkcje zywotow jako tekstow przede wszystkim literackich,
w ktdrych dane historyczne stanowig pewien element wigkszej konstrukcji historio-
logiczno-teologicznej. W zwiazku z tym rodzi si¢ pytanie dotyczace tego, w jakim
stopniu mozna dokona¢ rekonstrukcji tzw. historycznego Ottona. Na gruncie
biblistyki od ponad dwdch wiekow trwajg badania nad historycznym Jezusem czy
historycznym Pawlem. Ich celem jest odtworzenie, w stopniu, w jakim pozwalaja na
to zrddla literackie i archeologiczne, hipotetycznego obrazu historycznego Jezusa
i Pawla, nieprzepracowanego przez filtr teologicznej recepcji pierwszych wiekéw
Ko$ciota. W tym miejscu metodologiczne procedury wypracowane zwlaszcza
w tzw. trzecim podejsciu do Jezusa historycznego (ang. Third Quest) moga®,
po odpowiedniej modyfikacji do kontekstu badan nad $redniowieczem, postuzy¢
do odtworzenia hipotetycznego obrazu historycznego Ottona i przebiegu jego misji.
Oczywiscie wspomniana monografia Rosika zawiera réwniez tego typu proby, ale s3
one rozsiane po calej monografii i wynikajg posrednio z analiz relacji pomiedzy
poszczegolnymi zywotami.

Adaptujac metody trzeciego podejscia do Jezusa historycznego, nalezaloby pod-
kresli¢ zasade ,kontekst przed tekstem”. Najogdlniej mowiac, zasada ta zaklada, ze
w procesie rekonstruowania historycznego Ottona odtwarzamy, korzystajac z archeo-
logii i zrodet literackich, najpierw historyczno-kulturowy kontekst ,,swiata Ottona”,
uwzgledniajac takie instytucje, jak biskupstwo, misje, struktura organizacyjna diece-
zji, religie poganskie Stowian itp. Nastepnie w $wietle tak naszkicowanego kontekstu
dokonuje si¢ analizy poszczegolnych tekstow z zywotdw, dostrzegajac i zostawiajac
na boku te elementy, ktore zdradzaja slady procesu historiologicznej i teologicznej
refleksji. Temu procesowi stuzg z kolei tzw. kryteria autentycznosci stow i czyndw™.
W ramach metodologii badan historycznych nad Ottonem mozna sformutowa¢
takie przykladowe kryteria, jak kryterium wielorakiego poswiadczenia czy prymatu
srodowiska stowiansko-pomorskiego wzgledem $rodowiska michelberskiego.

Oczywiscie uzyskany w ten sposéb obraz historycznego Ottona bedzie mial
charakter hipotetyczny. Moze si¢ rowniez okazaé, ze wiele wydarzen z zycia
Ottona, przedstawionych na kartach jego Zywotow, ma charakter jedynie lite-
racki. Wydaje sie jednak, ze tego typu podejscie do badan nad Ottonem, majace

37  Omoéwienie metodologii Third Quest przedstawia: K. Skierkowski, , A swoi Go nie przyjeli” (J 1, 11).
Teologicznofundamentalna interpretacja Third Quest, Warszawa 2006.

38 Szczegdlowe omodwienie kryteridw autentycznosci stow i czyndw Jezusa: J.P. Meier, A Margi-
nal Jew. Rethinking the Historical Jesus. The Roots of the Problem and the Person, London 1991,
s. 167-177.



Raport z realizacji projektu Biblia Ottona z Bambergu 245

swoje zrodlo w egzegezie biblijnej, moze ukaza¢ nowe akcenty w historiografii
$redniowiecza.

Drugi obszar badawczy, w ktérym moze spotka¢ si¢ historyk sredniowiecza
i biblista, dotyczy zjawiska intertekstualnosci pomiedzy zywotami Ottona a Pismem
Swietym. Badajac owg intertekstualno$é, mozna postuzy¢ sie narzedziami metodo-
logicznymi wypracowanymi przez Vernona K. Robbinsa w jego podejsciu socjore-
torycznym®. Chodzi o tzw. teksture zewnetrzng (ang. intertexture). W ramach tej
tekstury mozemy dokonac¢ analizy bezpo$rednich zaleznoéci pomigdzy zywotami
Ottona a tekstami biblijnymi (ang. oral-scribal intertexture).

Robbins wyroéznia kilka rodzajéw takiej bezposredniej zaleznosci. Pierwszym
z nich s3 tzw. recytacje, czyli wedlug tradycyjnej literackiej nomenklatury - cytaty.
W przypadku zywotéw Ottona mozna przeanalizowac obecne recytacje, uwzgled-
niajac ich wiernos$¢ wzgledem Wulgaty. Badania te mogg pokaza¢, czy autorzy
Zywotdw stosuja cytaty w sposdb wierny, czy tez przywoluja je z pamieci. Analiza
moze tez ukaza¢ warianty Wulgaty stosowane przez zywociarzy oraz ich prace
interpretacyjng przy operowaniu nimi.

Drugim rodzajem zalezno$ci, ktéry moze by¢ przebadany w ramach relacji
intertekstualnej pomiedzy zywotami Ottona a tekstami biblijnymi, sg tzw. rekon-
tekstualizacje i rekonfiguracje. Zaktadajg one przepracowanie tekstu zrodtowego,
w tym przypadku tekstow biblijnych, a nastepnie wiaczenie ich jako integralny
element tkanki literackiej tekstu docelowego. Rekontekstualizacja rézni si¢ od
rekonfiguracji stopniem przepracowania materiatu Zrodtowego. Rekonfiguracja
zaklada duzo wigksze, kreatywne wykorzystanie tekstu zZrédlowego jako element
konstrukcyjny tekstu docelowego. W przypadku zywotdéw Ottona istnieje wiele
mozliwych rekontekstualizacji i rekonfiguracji, ktdre dotyczg zwlaszcza Dziejow
Apostolskich oraz Ewangelii.

Przykladowym obszarem takich intertekstualnych analiz moze by¢ wykorzysta-
nie obrazu Apostota Narodéw, $w. Pawta, z Dziejéw Apostolskich, w Zywocie Ebona.
Ebon ktadzie silny nacisk na ukazanie osoby Ottona z Bambergu wlasnie jako
Apostota Pomorza, stosujac zabiegi literackie nawigzujace m.in. do osoby $w. Pawla.

39 Prezentacje metody socjoretorycznej zawieraja nastepujace monografie, ktorych autorem jest
V.K. Robbins: Tapestry of Early Christian Discourse. Rhetoric, Society, and Ideology, London 1996;
Exploring the Texture of Texts: A Guide to Socio-Rhetorical Interpretation, Valley Forge 1996;
The Invention of Christian Discoruse, Blandford 2009. W jezyku polskim szczegoélowe przedsta-
wienie tego podejscia, zawierajace obfita bibliografi¢, mozna znalez¢ w: M. Kowalski, Retoryka
i socjoretoryka w lekturze tekstow Nowego Testamentu. Cz. 2: Socjoretoryka - projekt holistycznej
lektury tekstu, ,The Biblical Annals” [dalej: BibAn] 7 (2017) 1, s. 107-147. Zob. réwniez jedna z nie-
licznych prac, wykorzystujacych metodologie V.K. Robbinsa, na gruncie polskich badan biblijnych:
D. Muszytowska, Etos chrzescijariskiej wspolnoty. Socjoretoryka Listu Jakuba, Warszawa 2016.
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Szczegdtowe analizy intertekstualne pozwolityby na przesledzenie procesu rekon-
tekstualizacji lub rekonfiguracji motywow i fragmentéw z Dziejow Apostolskich
przedstawiajacych dzieje misji $w. Pawla.

Podobnych obszaréw relacji intertekstualnych jest oczywiscie wiecej. W zywo-
tach dostrzegamy odniesienia do narracji Ewangelii o Zyciu Jezusa. W dziele Ebona
pojawia sie antyteza krdlestwo Boze a atrium Szatana, ktoéra wydaje sie by¢ ana-
logiczna do opozycji krélestwo Boga a krélestwo Szatana w Ewangelii $w. Marka.
W Dialogu Herborda zalozenie Kosciola w Pyrzycach przedstawiane jest jako
ukonstytuowanie si¢ pierwotnej wspdlnoty na wzoér modelu Kosciota pierwotnego
w Dziejach Apostolskich.

Widzimy wigc, ze zywoty Ottona zawieraja bardzo duzy potencjal badawczy dla
egzegetow biblijnych, ktéry wiaze si¢ jednak z bardziej zaawansowanymi studiami
poszczegolnych, omowionych wyzej, obszarow.

Vita Sancti Ottonis Andreasa Langa a nowozytna dyskusja o chrystianizacji
Pomorza

Wspolczesne proby odtworzenia przebiegu pomorskiej misji ewangelizacyjnej Ottona
z Bambergu opierajg si¢ na ogol na trzech sredniowiecznych zyciorysach powstatych
jeszcze przed kanonizacja $wigtego. Dwaj autorzy, Ebon oraz Herbord, znani sg
z imienia. Trzeci tekst jest anonimowy. Poniewaz opracowania te byly nieznane
szerszemu gronu nowozytnych badaczy - podkresla Ludwik Hoffmann* - sekwencje
zdarzen na Pomorzu starano si¢ odtworzy¢ na podstawie innych zZrodet, a zwlaszcza
tego, ktoremu w Deutsche Nationalbibliothek przydano tytut Vita Sancti Ottonis
(Zywot Swigtego Ottona)*'. Celem obecnego studium jest prezentacja tego dziela
oraz zywej wymiany mysli, do jakiej doszlo, gdy zostalo ono wydane drukiem.

Starajac sie zidentyfikowa¢ autora powstalego u progu renesansu zywota
$w. Ottona, Jean-Baptiste Du Sollier dochodzi do wniosku, ze byl nim Andreas
aus Staffelstein, przelozony bamberskiego klasztoru Michelsberg*. Sto lat pdzniej
Michael Landgraf nazwal duchownego ,jednym z najwspanialszych opatéw™.
Wspolczesne badania potwierdzaja dane zawarte w Acta Sanctorum i uswiadamiaja,

40 L. Hoffmann, Otto I. Episcopus Bebenbergensis, quomodo Ecclesiae suae auctoritatem et digni-
tatem promoverit, Halae 1869, (particula prima), s. 3.

41 Zob. w katalogu Deutsche Nationalbibliothek nr ID to 1171638299, https://d-nb.info/
gnd/1171638299 [dostep: 04.11.2022].

42 ].B. Sollerius, De S. Ottone Episc. Et Confess. Pomeranorum Apostolo [...], w: C. Janningus,
].B. Sollerius, J. Pinius, Acta Sanctorum Julii [...], t. 1, Venetiis 1746, s. 349.

43 M. Landgraf, Das Kloster Michaelsberg Benediktiner-Ordens und das Elisabethen-Katharinen-
spital zu Bamberg, Bamberg 1837, s. 35.
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ze benedyktyn ma w dorobku takze inne prace hagiograficzne, a obecnie czgsciej
znany jest jako Andreas Lang (1440-1502)**. Samo dzielo Deutsche Biographie datuje
na rok 1499, co nie budzi watpliwosci, gdyz ta data widnieje na okladce manuskryptu
o sygnaturze RB.Msc.122, przechowywanego w bibliotece panstwowej w Bambergu.
Informacja znajduje potwierdzenie takze w samym tekscie, gdzie w zamknieciu
utworu znajduje si¢ zapisana czerwonym atramentem nota zawierajaca te sama
date oraz inicjaty kopisty*. Tekst miat zosta¢ spisany reka klasztornego sekretarza
Nonnosusa Stattfeldera**. Opracowanie musialo cieszy¢ si¢ popularnoscia, poniewaz
w tej samej ksigznicy istniejg przynajmniej dwa inne odpisy z XVI wieku, jeden
datowany przypuszczalnie na rok 1564, drugi na 1596, co do czego nie ma watpli-
wosci”. Co wazne, zaden z przywoltanych manuskryptéw nie nosi tytulu Vita Sancti
Ottonis. W najstarszej wersji tekstu calos¢ rozpoczyna sie od stow Praefatio in legen-
dam sanctissimi ac piissimi Ottonis Babenbergensis episcopi ac Pomeranicae gentis
Apostoli*® (Przedmowa do legendy przeswigtego i najpobozniejszego Ottona, biskupa
bamberskiego i Apostota ludu Pomorza)*. Kolejne odpisy maja juz jasno wyrdzniony
nagltéwek w postaci Legenda Sancti Ottonis (Legenda Swigtego Ottona). Jest to o tyle
wazne, ze autor zwlaszcza w czwartej ksiedze inspirowat si¢ najprawdopodobniej
Zlotg legendg Jakuba de Voragine 'a. Kwestig otwartg pozostaje wykazanie tej zalez-
nosci, co moze z kolei przekltadac si¢ na sposob interpretacji tekstu Langa ze wzgledu
na réznice genologiczne pomiedzy legenda a opracowaniami w typie Zyciorysow.

Do ingerencji w $redniowieczny tytut doszlto w pierwszej wydanej drukiem
edycji dzieta przygotowanej przez Jakuba Gretsera SJ i wlaczonej jako czes¢ do

44 Zob. Lang Andreas, http://worldcat.org/identities/viaf-66895732/; Andreas Lang, w: Deutsche
Biographie, Deutsche Biographie — Andreas Lang (deutsche-biographie.de) [dostep: 04.11.2022];
Andreas aus Staffelstein, w: CERL Thesaurus, http://thesaurus.cerl.org/record/cnp01123332
[dostep: 04.11.2022].

45 Zob. RB. Msc. 122 (Legende des heiligen Otto, Bischofs von Bamberg und Apostel der Pom-
mern), http://urn:nbn:de:bvb:22-dtl-0000025499 [dostep: 04.11.2022]. Zob. RB. Msc. 122,
k. 56 verso.

46 Zob. opis bibliograficzny, http://digital.bib-bvb.de/view/bvb_mets/viewer.0.6.5.jsp?folder_id=
0&dvs=1667220117315~500&pid=7655984&locale=pl&usePid1=true&usePid2=true [dostep:
31.10.2022].

47 Zob. RB.Msc.123 (Legende des heiligen Otto, Bischofs von Bamberg und Apostel der Pommern),
http://digital.bib-bvb.de/view/bvb_mets/viewer.0.6.5.jsp?folder_id=0&dvs=1668672701667~64
1&pid=7587658&locale=pl_PL&usePidl=true&usePid2=true [dostep: 17.11.2022]; RB.Msc.124
(Legende des heiligen Otto, Bischofs von Bamberg und Apostel der Pommern), URL: http://digi-
tal.bib-bvb.de/view/bvb_mets/viewer.0.6.5.jsp?folder_id=0&dvs=1668672846996~297&pid=7
588405&locale=pl_PL&usePid1=true&usePid2=true [dostep: 17.11.2022].

48 Zapis tekstu tacinskiego w tym i innych przypadkach dostosowano do norm klasycznych.
49 A.Lang, Legende des heiligen Otto [...], k. 1 recto.
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wiekszej publikacji pod tytulem Divi Bambergenses (Swigci Bamberczycy). Calosé
ukazala si¢ w oficynie Adama Sartoriusa w Ingolstadt w 1611 roku®’. Zgodnie
z przestaniem tytulu jezuita przedstawia w nim trzy postaci rodem z Bambergu,
to znaczy $wietych Henryka i Kunegunde oraz biskupa Ottona. Partia po§wiecona
temu ostatniemu opatrzona jest naglowkiem Vita S. Ottonis Bebebergensis Episcopi ac
Pomeranicae Gentis Apostoli Quattuor Libris (Zywot $w. Ottona, biskupa Bambergu
i Apostota ludu Pomorza w czterech ksigegach)®'. Na wstepie samego tekstu redaktor
zmienia jednak nieco brzmienie tytulu, nadajagc mu forme De Vita et Operibus
Beatissimi Ottonis Babenbergensis Episcopi, et Confessoris Christi, ac Pomeranicae
Gentis Apostoli (O zyciu i czynach przeblogostawionego Ottona, biskupa Bambergu
i wyznawcy Chrystusa oraz Apostota ludu Pomorza)™. Gretser z imienia wskazuje
autora - opata Andrzeja z Bambergu - i dotacza note, iz jest to pierwsza edycja dru-
kiem wzbogacona ponadto komentarzami®’. Fragment na koficu pisma zawierajacy
date powstania manuskryptu nie pozostawia watpliwosci, Ze jezuita mial w reku
ten sam zabytek, ktory jest do dzi§ przechowywany w bibliotece w Bambergu®*.
Co istotne, inspirowana najpewniej renesansowg troska o klasyczne brzmienie
taciny ingerencja w tytul byfa na tyle nosna, ze w kolejnych edycjach dzieto Langa
publikowano juz nie jako legende, lecz zywot>.

Innym manuskryptem postuzyl sie Valerius Jasch, ktéry w 1681 roku w ofi-
cynie Ludwika Rodera w Kotobrzegu opublikowal dzietlo Langa pod bez mata
tym samym tytulem, ktéry zastosowal Gretser. I jakkolwiek Jasch znal dzieto
poprzednika, na wstepie zaznacza jednak, ze jego publikacja to pierwsze dru-
kowane wydanie®. Tekst rozpoczyna si¢ od listu dedykacyjnego opata Langa do

50 Divi Bambergenses [...], J. Gretserus (ed.), Ingolstadii 1611.

51 Andreas Monasterii S. Michaelis prope Bambergam Abbas, Vita S. Ottonis Babebergensis Epi-
scopi as Pomeranicae Gentis Apostoli Quattuor Libris, w: Divi Bambergenses..., s. 143.

52 Divi Bambergenses..., s. 157.
53 Zob. ibidem, s. 143.
54 Por. ibidem, s. 368.

55 Gretser nie byt najprawdopodobniej pierwszym, ktory dokonat zmiany w tytule. Bernhard
Schemmel w wypisie zabytkéw bamberskiej biblioteki odnotowuje bowiem manuskrypt z konica
XVI wieku o tytule Vita Sancti Ottonis, ktory zostal sporzadzony na polecenie miejscowego
biskupa Neidharda von Thiingen. Odpis dzieta Langa mial zosta¢ w tym przypadku przygo-
towany z zastosowaniem ,humanistycznego ulepszania”, zob. B. Schemmel, Bischof Otto von
Bamberg (1102-1139). Leben und Verehrung in Handschrieften und Drucken der Staatsbibliothek
Bamberg [...], w: Bischof Otto I. von Bamberg. Reformer - Apostel der Pommern - Heiliger [...].
Gedenkschrieft zum Otto-Jubildum 1989, L. Bauer (red.), Bamberg 1989, s. 567.

56 Andreas Abbas Bambergensis, De Vita S. Ottonis Babebergensis Ecclesiae Episcopi ac Pomera-
norum gentis Apostoli Libri Quatuor, V. Jaschius Pomeranus (ed.), Colbergae 1681.
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biskupa kamienskiego Benedykta®. Ta wersja miejscami odbiega od wczesniej opubli-
kowanego starodruku. Co istotne, na koncu tekstu znajduje si¢ informacja, ze calos¢
zostala spisana przez benedyktyna Erharda Vettera w 1487 roku’®. Jasch mial zatem
w reku rekopis o 12 lat starszy od tego, ktory jest przechowywany w bibliotece w Bam-
bergu®. Moze to nie by¢ jednak najstarsza wersja dzieta, poniewaz August Bielowski
wspomina o takiej, ktéra powstata w 1473 roku i miala stanowi¢ punkt odniesienia
dla pézniejszych redakcji®®. Sam opat Lang — podkresla polski badacz — przyznaje si¢
we wprowadzeniach poprzedzajacych rozbiezne warianty tekstu, Ze dokonal przero-
bek najpierw na prosbe biskupa z Kamienia, a nastepnie gwardiana klasztoru w Bam-
bergu®’. Ostatecznie doprowadzito to do zamieszania posrod badaczy kolejnej epoki
i do wielu kontrowersji. Rudolf Koepke opisuje sytuacje w nastepujacych stowach:

Poniewaz wiec zywoty wydane pod imieniem Andrzeja tak bardzo réznia si¢ miedzy
sobg, budzi sie watpliwos¢, czy jeden albo drugi przypadkiem nie zostal sfalszowany
albo podlozony, a i niebtahe zarzuty zostaly postawione wobec Kramera®? przez Gretsera,
wobec Gretsera przez Jascha, wobec Jascha przez Solliera®.

Krytyczne wobec siebie podejscie badaczy poprzednich epok uwiklane takze
w niech¢ci wyznaniowe mozna potraktowaé obecnie nie tylko jako wyzwanie,
ale rowniez jako istotng pomoc. Wiele kwestii spornych, ktére zakorzeniaja si¢
najczesciej w opisach wydarzen $redniowiecznych autoréw, zostato juz poddane
refleksji i starano sie je racjonalnie wyjasnic. Sama praca opata jest bowiem rodzajem
kompilacji wiadomosci zaczerpnigtych ze wspomnianych na wstepie oraz z niezna-
nych obecnie zrédel. Pomimo rozbieznosci w istniejacych wersjach tekstu dzielo
rozpada si¢ na jasno wyroéznione cztery ksiegi, z ktérych centralne dwie dotycza
misji chrystianizacyjnej na Pomorzu. Partia wprowadzajaca obejmuje realia zycia
Ottona poprzedzajace wyprawe ewangelizacyjna, ksiega czwarta z kolei to zestaw
cudéw, jakie dokonaly si¢ za sprawg swigtego biskupa.

57 Zob. ibidem, s. 1-7.
58 Zob. ibidem, s. 236.

59 Pracaw calosci zostala wznowiona takze w kolejnym stuleciu, zob. Andreas Monasterii S. Micha-
elis prope Bambergam Abbas, Vita S. Ottonis Babebergensis Episcopi ac Pomeranicae Gentis Apo-
stoli Quattuor Libris, w: Novum Volumen Scriptorum Rerum Germanicarum [...],].P. Ludewig (ed.),
t. 1, Francofurti et Lipsiae 1718, s. 393-534.

60 Por. A. Bielowski, Z Zywociarzow S. Ottona biskupa bamberskiego, Monumenta Poloniae Histo-
rica [dalej: MPH II], Lwow 1872, s. 30.

61 Por. ibidem, s. 30.
62 Daniel Kramer (1568-1637), autor dzieta Pommersche Chronica.

63 R. Koepke, Vitae Ottonis Episcopi Bambergensis, w: Monumenta Germaniae Historica |[...],
G.H. Pertz (ed.), t. 12, Hannoverae 1856 (Nachdruck 1968), s. 722 (tlum. wlasne).
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Dotychczasowe ustalenia prowadzg do wniosku, ze praca Andreasa Langa sta-
nowila istotne Zrédlo wiedzy o dziatalnosci $w. Ottona. Dlatego tez nie powinno si¢
jej pomija¢ w eksploracjach dotyczacych chrystianizacji Pomorza. Cenne byloby
zwlaszcza przygotowanie ttumaczenia dziela. Poniewaz wersja z Bambergu jest
najpdzniej zredagowanym przez opata wariantem tekstu, wydaje sie, ze to wlasnie
ten manuskrypt winien by¢ podstawa dla translacji. Opatrzenie jej informacjami
wprowadzajacymi oraz adnotacjami uwzgledniajacymi spostrzezenia innych
edytoréw i komentatoréw moze da¢ szanse na poszerzone rozeznanie co do realiéw
pomorskiej misji ewangelizacyjnej.
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