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Od Redakcji

Szanowni Pafistwo!

Mito nam przekaza¢ informacje, ze w opublikowanym dnia 1 grudnia 2021 .
minsterialnym wykazie czasopism naukowych ,Studia Fickie” otrzymaly
40 punktow'. W poréwnaniu do punktacji z 2019 r. nastapit wzrost punktow o 20.

Ponadto informujemy, ze dnia 26 pazdzienika 2021 r. nasze czasopismo
pozytywnie przeszto proces oceny i jest indeksowane w bazie ICI Journals
Master List za rok 2020. Na podstawie weryfikacji informacji z ankiety ewalu-
acyjnej oraz analizie wydan czasopisma z 2020 roku, wyznaczona zostata war-
to$¢ wskaznika Index Copernicus Value (ICV) za rok 2020. Wynosi ona 95.00.
W poréwnaniu z rokiem 2019 wartos$¢ ta jest wyzsza o 13 punktow. To 0zna-
cza, ze nasze czasopismo zyskuje coraz wyzszy poziom wydawniczy i spelnia
kolejne kryteria wyznaczane periodykom naukowym.

W ostatnim numerze 23. tomu ,,Studiéow Elckich” znajduje si¢ osiem arty-
kutow naukowych. Cztery z nich zostaty napisane w jezykach obcych (angiel-
skim i wloskim), a trzech Autoréw pochodzi z zagranicy (USA, Japonia). Oprocz
tego publikujemy recenzje dwoch ksigzek.

Na koncu numeru zamykajacego 23. tom ,,Studiéw Elckich” zamieszczamy
liste Reenznetow, ktorym bardzo dzigkujemy za owocng wspotprace, trud i rze-
telng oceng artykutéw opublikowanych w 2021 r. Warto w tym miejscu odnoto-
wac, ze sposrod wszystkich Recenzentow (53), ponad jedna trzecia (19) posiada
afiliacj¢ zagraniczng (Filipiny, Kanada, Litwa, Stowacja, USA, Wtochy). Mamy
nadzieje, ze ta wspotpraca bedzie kontynuowana i rozwijana w przysztoSci.

Artykuty i biezace informacje znajdujg sie na naszej stronie internetowej:
http://www.studiaelckie.pl/ (liczba wyswietlen strony na dzien 31 grudnia 2021 r.
wynosita 109543, a w ciagu catego roku zarejestrowano 11593 odston)?.

ks. Marcin Sienkowski
Redaktor naczelny

1 Zob. https://iww.gov.pl/web/edukacja-i-nauka/komunikat-ministra-edukacji-i-nauki-z-dnia-

1-grudnia-2021-r-w-sprawie-wykazu-czasopism-naukowych-i-recenzowanych-materialow-z-
konferencji-miedzynarodowych (dostep: 1.12.2021).

2 Na koniec 2020 r. liczba odston wynosita 97950. Zob. M. Siefikowski, Od Redakcji, ,,Studia
Etckie” 22(2020), nr 4, s. 398.
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ADAM DROZDEK

Avian Theology of Johann Heinrich Zorn

Johann Heinrich Zorn (1698-1748) studied philosophy in 1716, in Altdorf
and in 1717, in Jena; he was a vicar in Biensweng in 1723-1726, and then a pas-
tor in several locations of the Pappenheim church district in Bavaria; he was also
an amateur ornithologist'. He wrote some articles on spiritual matters and was
looking into effective ways to instill and fortify Christian faith in people. The 18"
century was the height of the development of physico-theology which deeply
affected Zorn. He was impressed by Scheu-chzer, Derham, Fabricius, Lesser and
others who in their books ascended from the creation to the Creator?, in which
process it was possible to derive the independent and infinite beauty and loveli-
ness of God from the beauty, order, goodness, and sweetness of creation. This
idea places physico-theology firmly in the tradition of the ladder/staircase to
heaven tradition. Inspired by the books of physico-theologians, and by Job 35:10-
11, Zorn wanted to use his long-standing ornithological interests and write
a spiritual work about birds®, and he did. He first presented in 1738 a very de-
tailed synopsis®, which he largely followed in his two-volume work of over 1300
pages on bird-theology, Petino-theologie (1742-1743)°.

*

Adam Drozdek — Duquesne University, Pittsburgh, PA, USA
ORCID: https://orcid.org/0000-0001-8639-2727; e-mail: drozdek@dug.edu

The only, although meager, source of information about his life is a letter of a pastor from
Dietfurt quoted in E. Stresemann, Beitrdge zu einer Geschichte der deutschen Vogelkunde,
Journal fiir Ornithologie 73(1925), p. 621; L. Gebhardt, Die Ornithologen Mitteleuropas,
GieBen: Bruehl 1964, vol. 1, p. 396.

2 JH. Zorn, Zufillige Gedancken iiber 5. B. Mos. 4, 6. Von der Weilheit und Klugheit, so sich
bey denen findet, welche die heilige Schrift gebrauchen, und gebrauchen diirfen, als einem
Beweil der Gottlichkeit derselben von aussen her, Hefisches Heb-Opfer Theologischer und
Philologischer Anmerckungen 2(1737), pt. 12, p. 133.

Schreiben Johann Heinr[ich] Zorns, V.D.M. Pappenh[eim] dessen institutum einer
Petinotheologie belangend, an W.E.B., Fortgesezte niizliche Anmerkungen iiber allerhand
Materien aus der Theologie, Kirchen- und Gelehrten-Historie 2(1738), pp. 175, 178.

*  Schreiben Johann Heinr[ich] Zorns, pp. 179-191.
@. BY NC ND

ITetewvov — bird.

Artykut = otrzymany 21.06.2021 = zaakceptowany 25.08.2021



ADAM DROZDEK

Birds in nature

In the traditional framework of two books written by God, God reveals
Himself in the book of nature, but people pay little attention to it and misuse
God’s gifts. If people looked at nature with “right eyes and good/proper con-
sideration,” they would see it as the work of an infinite wisdom and goodness
(1.8)°. The reliance on the investigation of nature has an advantage over other
proofs of the existence of God since it can speak equally strongly to the educat-
ed as well as to the uneducated, whereas many rational proofs may lack such
a convincing power (10-12). And thus, Zorn’s intention was to write not only
for the educated, but also for the uneducated to lead them through the investi-
gation of birds to God while remaining on the level of teaching about nature
which can be understandable by anyone (27).

In nature, “the smallest snail gives a great, even better opportunity to rec-
ognize from its makeup and incredible art according to which it was made the
power and wisdom of the one who made it than a lion or even the largest ele-
phant” (1.17). The Bible speaks about birds as the witnesses of the divine pow-
er (Job 12:7) (19). Also, God cares about birds (19) and Christ pointed to birds
as our teachers (21). In this way, Zorn found a way to reconcile his pastoral
concerns with his ornithological pursuits and to use the latter in the service of
spiritual edification.

The hand of God can be seen in the avian world on many levels. One is
anatomy. Zorn described in fair detail the anatomy of various parts of birds’
bodies: the head (1.147), the variety of its forms (148) stating that the size of
the head, “the thickness of the skull, the strong jaws and muscles on them, and
the way of life and feeding, which exactly fit together, indicate that a rational
being had a hand in [making] it, in that the structure of the head and the inten-
tions exactly match” (150). Zorn provided descriptions of the beak (150, 192),
the neck (153), wings (157), muscles (164), the mechanism of flying (170),
legs (175), oil gland (180), feathers (184), eyes (197), ears (209), the brain
(216), lungs (227), stomach (241), kidneys (255), and genitals (257). Only
about the tongue he wrote, among others, that “it is in the cavity of the beak,
and is attached to the throat by a somewhat long, very thin and pointed hyoid
bone, to the trachea by its muscles, and to the lower beak by the tongue frenu-

®  References are made to a volume and a page of Zorn’s Petinotheologie, oder Versuch, die

Menschen durch nihere Betrachtung der Vigel zur Bewunderung, Liebe und Verehrung ih-
res mdchtigsten, weissest- und giitigsten Schopfers aufzumuntern, vol. 1: Pappenheim: Chris-
tian Rau 1742; vol. 2 [...weisest-...ermuntern]: Schwabach: Johann Jacob Enderes 1743.

It is interesting that, according to Zorn, nothing better witnesses the art and wisdom of the
Creator than the eyes of birds (1.197), and yet, in his short Latin treatise, he chose wings and
feathers as such primary witnesses, J.H. Zorn, Commentatio physico-theologica succincta, de
pennis atque plumis avium, existentiae Dei testibus, Fortgesezte niizliche Anmerkungen
19(1745), pp. 563-578. It it likely that he wanted to use characteristic features of birds and,
except for eggs, there is nothing more characteric for birds than feathery wings.
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lum. Although this organ is covered with a thick skin, it has delicate openings
through which the taste of the ingested food can be felt on the inner very sensi-
tive part; and so, the tongue serves the birds to taste the food they eat. For some
it is the tool by which they draw the food to themselves, as [it is the case] with
the woodpecker whose very long tongue has a sharp tip, and, in addition to this,
some small hooks with which it can impale small worms in the rotten wood or
the ants in their anthill and pull [them] into its mouth. It is well known that the
tongue serves to swallow food; but we notice as a clear sign of Divine Provi-
dence that those birds that do not drink or drink very little, have very large
salivary glands at the bottom of the chin where the hyoid bone is, from which
they get enough moisture to moisten the food to swallow and dissolve it” (194).
The tongue allows birds to emit voices, even sing. “Accordingly, the wisest
Creator has skillfully made those species which, with their lovely voices and
songs, are a pleasure for man, and which praise the glory of their Creator, and
in this organ He also set a probe of his providence, wisdom and power for all
eyes [to see]. If the Master had not taken precautions with regard to the for-
mation and arrangement of this member and if the birds had been called for it
without certain intentions and only at random, the structure of their tongues
could and should have been the same for all of them, as in the ox, sheep, and
other animals. So, it is GOD who made the birds of the sky sit among the
branches and sing. Ps. 104:12” (197). This is a type of theological conclusion
that Zorn drew after the description of the anatomy of each body part. It was
clear to Zorn that “to ascribe their makeup to blind accident is the extreme
blindness and evil. It is GOD who gave his creation life and breath and can take
them away when it pleases him” (239).

After the anatomy, Zorn described the habitation of birds, which included
their nests. Nests are built from particular materials, in particular places, in
a particular form to protect birds from winds, in which eggs are safely stored
(1.336). When the nest is ready, birds lay eggs in them (341).

The eggs are masterpieces (1.348). Zorn described their makeup, their
color (360), their form (362, 2.138), and even described briefly 71 of them
(2.139-155). “A very special mark of the divine wisdom, in the case of the egg,
is in my opinion [the fact] that there is just as much of the feeding fluids in it as
each species of the young needs, until all of the same parts are perfect, and they
have become fully mature” (1.396). Variety of forms of incubating eggs are
described (401), the ways of caring for the young after they hatched by feeding
them (407), by teaching them how to find food, by protecting them (410),
cleaning them (412), and assisting them to be self-sufficient (413).

Seasonal migration is also described (1.418): God gave birds sufficient
powers and wit (Witz) to be able at the proper time to reach a proper place
(428). There are birds in every part of the world including Germany, “yet vari-
ous alien species migrate to us, and also here they preach the Divine power,
wisdom and goodness and carry out the commands of their glorious Master”
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(455). One such migration is described in some detail: “On July 25, 1739, the
tile swallow (Rhein- or Mauer-Schwalbe)® becomes suddenly invisible. It has
very white feathers on the belly, also over the rump, and is called by us
Steuerling; as well as on the 18" and 19" of September, water swallow
(Wasser-Schwalbe) [that is] brown-colored on the back [flies away]. At that
time, the house swallow (House-Schwalbe) also started its departure and left
completely at October 3™ (457), and so on in such a telegraphic diary fashion
for nine pages. There is a moral lesson in this, too. “When we see storks and
swallows leaving our region with the approaching autumn and approaching
rough days, we should think: you, birds, despised by many, should be my
teachers while you leave! You, little swallow, now, when you feel the rough
air, and your abundance will turn into want, leave this region, away from my
house: how often have the rough days of sufferings and of the cross frightened
me; how many times has the supposed deficiency in the body and spirit struck
me as so dreadful that | wanted to move away from my GOd and into the
world!” (503). Migrating birds teach people that their place here on earth is not
forever and that they must think about the future life and realize that, while
here, they must do God’s work (504-505).

Animals and birds have been created for human use and pleasure, so, people
should look at the Giver and be thankful for these gifts (1.110), and they also
should not abuse nor misuse them (589). Out of the many uses, Zorn mentioned
the fact that birds purify air and cattle from insects (1.523), also gardens and
trees, they clear the ground (525) from snakes, mice, and snails (526), they
spread seeds (527), they are used for food (529), that is, their flesh and eggs
(534), the latter also for healing (535); humans are also using their bile, fat, even
excrement (537); their feathers are used for fashion, pillows (540), pens, arrows,
etc. (541). Zorn also included the fact that birds (eagles, hawks, etc.) are used in
the many coats of armor (490), in the names of knightly orders (495), and sur-
names are often made after birds as much as they are after animals (498).

The intricacies of birds’ anatomy, lifestyle, procreation, etc. of birds in
general are impressive and speaking about God’s design, but also the divine
design is clear in the differences between various species since these differ-
ences speak about God’s care for birds in providing them with anatomy and
physiology fitting their habitation and feeding environments. Zorn showed it by
his presentation of differences between sexes (2.4), males being usually more
opulent (5). Birds differ by the structure of their bodies which fits their feeding
habits: some seeks food in water, some by waters and marshes, some in water
and on land, some only on land, also some feed on flesh, some on insects, etc.
(11). Accordingly, there are differences between their beaks (23), feet,
fangs/talons (32, 199), and tails (40); differences in the way birds fly and walk

8 For bird names, cf. K. Richter, Non-standard bird names in England, Bavaria and Austria:

a diachronic comparative study, PhD diss., Regensburg: Universitit Regensburg 2018.
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(57); differences in their voices (66): their strength, frequency (69), and melody
(70); differences in the kind of food (72): it is really God’s goodness that they
feed of variety of foods; otherwise, there would be food shortages if all birds
fed on the same kind of food (77). There are differences in the kind of procrea-
tion and the case for the young (81): the differences in brooding and hatching
as to time (90), place (93), the way of feeding the young (100), the frequency
of brooding (108), the number of hatchlings (114), difference in the level of
their maturity (120), and the ways of the preparation of nests (123). There is
a variety of patterns of migration (157); differences in cleaning themselves
(195), in the level birds can be tamed and trained (205), which is a sign of the
goodness of God toward humans who can use such birds (207). On top of that,
Zorn provided descriptions of species known to him from his area. Except for
the tamed birds, he saw 127 species (442) and in his assessment, in other parts
of Europe there are some 500 species (443). The descriptions are between 1-3
pages each and, as an example, here is one of shorter descriptions: “Curlew
(Brach-Vogel). This is almost the same as lapwing/vanellus (Kybitz) as to the
size, it also has tall legs, and has long but pointed wings, which he moves
quickly while flying, and thus it quickly moves forward. On the top of the
head, neck, back, and tail it looks grayish, but on the underside it is earth-
colored. When it flies, it whistles extremely loudly so that it can be heard from
afar and thus it gives itself away when it flies by vanellus birds. It comes here
in the fall and spring and stays by the water and in fields not far from it, but
does not breed in these areas. Its venison is said to be very tasty and is there-
fore only served on important men’s tables. | do not know how to distinguish
a male from a female” (425). A theological summary of all such descriptions
states that “each bird and its particular makeup of inner and outer parts and
members, its way of life and feeding, its color, the drive/instinct allotted to it to
fly away or to stay or to come here from foreign lands, its voice and singing, its
venison, feathers, etc., are clear witnesses of an all-good but also infinitely wise
and powerful Creator who, what he did to these creatures, he has done for the
sake of a certain end [that is] good and salutary for humans” (443).

Birds and the Bible

There are two aspects of the presence of birds in the Bible: natural and
spiritual, often in an intertwined fashion.

One Biblical detail Zorn was interested in was the material from which
birds were created. Although the Septuagint, the Vulgate, and Luther’s transla-
tion say that birds were created from water, not from earth (1.117), Zorn insist-
ed that Gen. 2:10 clearly states that birds were made from earth (121-122).
Also, it is uncertain whether at the beginning just one pair of each species was
created or there were enough pairs to cover all lands. The former is more likely
(92); however, some species would very quickly be extinguished by the birds
of prey (95). Maybe at the beginning these birds fed on something else than on
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the flesh of other birds. During the flood, birds of prey were for a year in the
ark and they were fed undoubtedly with something else than flesh (96). Maybe
they ate fish. Foxes and wolves in cages are fed with bread and cooked fruit, so
it could have been with such birds (97). Also, originally there may have been
just one pair of each species, since the first blessing was on the fifth day con-
cerning multiplication (Gen. 1:21-22) (86). As Zorn’s thought experiment with
six breeding cycles of the white throstle (Wei-Droschel, Zippen) indicates
(98), if each pair brings 6 pairs, then after 6 cycles there will be 46,656 pairs
(99). Zorn simply spoke about a geometrical progression (46,656 = 6°) indicat-
ing that birds could very quickly multiply to inhabit large portions of the earth.

One important context in which birds were presented in the Bible as natural
creatures is in the list of prohibited foods. The birds included in the list of un-
clean birds are not all easily recognizable today and Zorn gave a very learned
philological and naturalistic discussion in trying to identify these birds. What is
interesting is his opinion about the reason for such a prohibition. In his view, the
division between clean and unclean birds was not based on the nature of birds,
but it depended purely on the free will of God, since, for example, eating the
flesh of unclean stork would not do any harm (453). Through such prohibitions
and permissions some virtues have been recommended: e.g., gentleness through
the pigeon, God’s care through the sparrow, purity through the swallow, the re-
turn of sinners to God through the crane; on the other hand, thievery through the
raven, the works of darkness through the owl, etc. (454). The prohibition was
also a reminder of the loss of lordship over and of the free use of creatures (521).
It was also a means to single out the Jews from among other peoples so that they
should not mix with the peoples who did not have such prohibitions (523). Be-
sides, the flesh of some of the unclean birds does have bad taste (524).

Birds are also mentioned in the Bible for purely spiritual purposes. First of
all, God created birds to show Himself to humans through them as almighty,
wise, and good. There is no greater power than the ability to create something
out of nothing as it is the ability to create life from lifeless matter (1.130). God
also wanted to show His omniscience (134). Moreover, God cares about birds
(19) and if He cares about such insignificant birds as sparrows and ravens, all
the more about humans of whom He is the Father; looking at these birds, peo-
ple should see the goodness and love of God, His wisdom (24); they should be
thankful that along with birds, God made them so wonderfully, that He so fa-
therly cares for them (510). That is, birds teach people about God’s care (Job
39:3) (512) and thus people should not be proud and should not count on their
riches, and they should be prudent like doves (520).

Somewhere between the physical and spiritual aspects of birds in the Bibli-
cal context we can consider Zorn’s discussion of the avian mind-body problem.

Animals and birds have a soul that has sensory representations and
memory (1.276). Their movements cannot be explained by considering them
machines as Descartes claimed, since, in machines, motion is always the same
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(278). Birds have a soul different from the body (280), but they do not have
reason. There is a different body in humans and animals, 1 Cor. 15:39, the
same can also be said about their souls (293). Reason is in the spirit which also
has the free will. Birds have only sensory impressions and representations (282,
288) and thus only sensory needs (283). These souls have no parts; they are
spiritual substances lower than the spirits of humans (289); they are not immor-
tal, but they are incorruptible and indestructible as far as they are related to
some created power. Since they have no reason nor will, there is for them no
reward or punishment, so probably at the end of the world they will be dis-
solved with the elements; in the meantime, it should “be left to their Creator in
what way he will use them for his glory” (289). Although the mental powers of
birds are limited in comparison with the rationality of the human soul, they are
nevertheless remarkable. Birds can return to their nests which is on a tree
among thousands of similar trees. As Zorn himself observed, a siskin (Zeif}lein)
that lived in his house was able to come back after a few days of absence (296).
Moreover, because of the non-mechanical nature of birds, they have the five
senses and, in particular, they can feel pain. Therefore, Zorn was adamantly
opposed to the abuse of birds which included inflicting pain on them. For ex-
ample, singing birds were sometimes blinded (2.662) or their both legs were
broken (664). What pain must these birds experience (665), lamented Zorn.

Afterlife

After looking at everything that relates to birds, a person “would have to
be unmoved like a log when not seeing in it an All-knowing, All-powerful and
Good Creator and Lord” and not be awakened to praise Him (2.731). This
praise should manifest itself in the lives lived by people since this kind of life
opens the gate to the blessed prospects in the afterlife. And Zorn was certain
that such a life exists.

The more we know, the better we see that our knowledge will always be
partial’. Human desire for knowledge will never be fully satisfied on earth.
However, Zorn believed that this desire will not be satisfied in the afterlife
either. The blessed in the eternal life are not infinite nor perfect beings and so
they should always be able to grow (708) and thus there will be constant
growth in heaven (714). There will always be a difference between the infinite
God and a finite creation (710). The intellect will be occupied with God’s uni-
ty, omnipotence, omniscience, etc. and no less with the works of God, with
nature (716). With nature in the afterlife? “The world is a mirror in which
God’s wisdom, power, goodness, and justice can in this life be seen.” We can
know only very small fraction about this world. God, therefore, would not ac-
complish His goal that humans know Him though nature (718). New bodies

% I.H. Zom, Gedancken von dem Wachsthum der Seligen am Erkentnis, Fortgesezte niizliche

Anmerkungen 21(1746), p. 705.
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with sharper senses will be able to move everywhere through space to see bod-
ies which cannot be seen now even through telescopes. Therefore, when the
earth passes away, the entire universe will not, but it will be a field open for
investigation to the blessed (719). There will be no earth, said Zorn, but the rest
of the universe will be still in place. Interestingly, Zorn did not follow Biblical
teaching about the new heaven and the new earth, but, still, nature, if only ex-
traterrestrial, will be in place for its investigation to continue, this time, on the
truly cosmic scale. Will the blessed encounter inhabitants somewhere in the
cosmos? Possibly, more than that. In passing, Zorn mentioned the rule of the
blessed over innumerable worlds; also, the work of salvation, and God’s judg-
ments (716) over angels and humans and the finite intellect can occupy itself
with these things throughout eternity (718). To rule over a world, there must be
someone there to rule over and maybe the work of salvation by the blessed will
be extended to these inhabitants.

Theodicy

Arguably the most unsatisfactory aspect of physico-theological books is
the treatment of theodicy. Admittedly, this is one of the most difficult theologi-
cal problems and it is far from a satisfactory solution. Zorn did speak of rather
unsavory aspects of avian reality, but most of the time he did not try to explain
them. In a way, there is not much to say on the subject: God always chooses the
best and actualizes it through the best means (1.134) which humans not always
can understand (135). For example, one reason why birds’ feathers and beaks
have such a variety of colors is for them to be able to recognize enemies from
afar, so that birds can flee (572). The problem why birds of prey must exist is
not raised, although a tantalizing remark was made that all birds and animals
were tame at the beginning (610).

Zorn discussed in a separate section what can be harmful to wild birds
(2.692) and mentioned bad and cold weather (694), protracted rain (695), hail
(696), and cold winter (697). Through the goodness of God, no species entirely
perished because of such misfortunes (702). God does not allow that any
“member of the sequence and chain of created things will be pulled out,” so
that the integrity of the whole is not undermined. In all this, the question why
God allows for such harmful situations to take place was not raised.

Some of Zorn’s grappling with the problem of evil is in a pamphlet devot-
ed to a plague of mice. But most of it is a discussion done through the lens of
biology. Zorn debunked various reasons given for the appearance of this plague
concluding that the causes why the mice multiply themselves frequently and
prodigiously are natural and depend on weather and the kind of environment™.

0 J.H. Zorn, Physicalisch und theologische Gedanken, iiber die Miuse-Plage, welche 1742. in
Teutschland die Frdnkischen, Schwdibischen und Rheinischen Creysse, sonderlich aber die
Gegenden an der Alt-Miihl betroffen, [Dietfurth 1742, reissued in 1773], p. 13.
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So much for Zorn the naturalist. However, Zorn the pastor also did not want to
deny that God had His hand in it. Everything in creation happens according to
His will. God uses animals to punish people (Jer. 15:3) and, in particular, mice
(1 Sam. 6:5), the army of the Lord (15). In all plagues that can be explained by
natural causes, we should also see the finger of God. This should teach us about
the power of God and our powerlessness when we cannot defend ourselves
against such a despised creature as mice. They should be a warning even to
people in unaffected areas (16). Incidentally, Zorn also mentioned that God can
use plagues of birds as punishment (2.535).

The lack of any serious treatment of the theodicy problem can be consid-
ered a deficiency of the Petinotheologie. The book did not, in fact, get much
traction. However, arguably the most important reason is the lack of illustra-
tions. Zorn was aware of this deficiency and he said in the preface to the reader
that opens the second volume that, hopefully, some supplements will be added
with color copper plates showing most eggs with cross-sections and nests
(2.[10]). He commissioned an artist, Thomas Trolsch, who depicted these eggs,
nests, and parts of birds (156), but apparently the project was not completed
and no supplement to the book saw the light of day. This is regrettable.

Incidentally, publishing success or not, the Petinotheologie gave Zorn
a taste of scholarly and theological work on a large scale and he planned to
write a similar work about bees, the Melissotheologie, as testified by a detailed
synopsis of this planned book™. However, the book never appeared, but the
idea did not die with Zorn; two decades later came out a slim book, the
Melittotheologia, written by a fellow pastor-naturalist enthusiast who did not
appear to have known about Zorn’s efforts in this direction™.

To conclude, a rare early book review stated that “things are well re-
searched and he/Zorn makes shine [the fact] how well-read he is” (37)*. This is
no exaggeration. The book is heavily footnoted, the preface includes a list of
165 references (plus 30 more in the preface to the second volume) related more
or less closely to the bird problem. Numerous times Zorn related his own ob-
servations, some of them for several pages. So, it is a work of a competent nat-
uralist and could serve as an excellent popularization of ornithology. However,
the naturalistic aspect of the book was clearly secondary for Zorn the pastor. It
was a work in which through the wonders of the avian world he wanted to draw

1 Schreiben Joh[ann] He[i]nr[ich] Zorn’s an den Editorem der fortgesezten niitzlichen

Anmerkungen [added only in the table of contents: darinnen er einen Entwurf seiner Melisso-
Theologie liefert], Fortgesezte niizliche Anmerkungen 18(1744), pp. 463-503. Mélooa
(Attic: péhrtta) — a bee.
2 A.G. Schirach [Hadam Bohuchwal Sérach], Melittotheologia. Die Verherrlichung des
glorwiirdigen Schopfers aus der wundervollen Biene, Dresden 1767.
[A review of the Petinotheolgie], Neue Zeitungen von gelehrten Sachen 1743, no. 4, p. 37.
Cf. a more recent opinion that the Petinotheologie is a “remarkable book of a splendid field
ornithologist”, E. Stresemann, Baron von Pernau, pioneer student of bird behavior, The Auk
64(1947), p. 52.
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the reader to the Author of this world and thereby to the serious thinking about
one’s own soul and its fate in this world and the next.

* % %

Avian Theology of Johann Heinrich Zorn

Summary

Johann Heinrich Zorn (1698-1748) was a pastor in Bavaria and an amateur
but competent ornithologist. Following the many physico-theological books pub-
lished in the 18" century, he wrote his Petinotheologie in which he used ornitho-
logical knowledge for theological and spiritual purposes. He included extensive
descriptions of the anatomy, physiology, living and migration patterns of birds to
show the orderliness and harmony in each aspect of avian lives, which was for
him an undeniable proof of God’s wisdom, power, and goodness.

Keywords: Johann Heinrich Zorn, physico-theology, theodicy.
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Obraz Jezusa w nowozytnej fazie zydowskiego Sredniowiecza

Na polu interakcji migdzy wiarg i rozumem szczegodlnie interesujaca pozo-
staje debata migdzy chrzescijanstwem i judaizmem w odniesieniu do tozsamo-
$ci 1 postannictwa Jezusa. W starozytnosci w zasadzie nie bylo w tym wzgle-
dzie powaznego dialogu, bo wyraznie szwankowata wzajemna komunikacja,
wyznawcy obydwu religii bazowali na wlasnych, diametralniec odmiennych
zrodtach: chrze$cijanie zasadniczo na Nowym Testamencie, a Zydzi na literatu-
rze rabinicznej, ukazujacej Jezusa w bardzo ztym §wietle. Wprawdzie w $re-
dniowieczu doszto juz do wielu otwartych debat chrzescijansko-zydowskich,
ale dzialy si¢ one pod niemal catkowitg kontrolag Kosciota, majacego zabezpie-
czenie we wladzach panstwowych, a zatem zwyciestwo wiary chrzescijanskiej
byto niejako zakladane z goéry. Zupetnie inny charakter ma okres od poczatku
XVI wieku do potowy XVIII wieku, gdy w kontekscie rodzacej si¢ nowozytno-
$ci przybiera na sile rozum krytyczny, torujac sobie w judaizmie dziejowa dro-
ge ku haskali, tj. zydowskiemu o$wieceniu. Wprawdzie z perspektywy zydow-
skiej wcigz jeszcze trwa $redniowiecze, to jednak o zupelie innej naturze,
mozna w tej sytuacji bowiem mowi¢ wrecz o fazie nowozytnej zydowskiego
$redniowiecza. Mamy wigc tu do czynienia z jakim$ oryginalnym przedziatem
czasowym, w ktorym judaizm, zyskawszy nieco wolnosci, moze swobodniej
spojrze¢ zardbwno na Jezusa, jak i na swojg religie.

Cel niniejszego opracowania, zredagowanego z perspektywy teologii fun-
damentalnej (czyli pod katem wykazywania wiarygodnosci chrzescijanskiego
Objawienia), polega na syntetycznym uchwyceniu nowosci w postrzeganiu
Jezusa przez takich wyznawcow judaizmu ze wspomnianej nowozytnej fazy
zydowskiego $redniowiecza, jak Salomon ibn Verga, Abraham Farissol, Leon
Karmi, Leon Modena, Baruch Spinoza i Jacob Emden. Przedmiotem zaintere-
sowania jest jednak $ci$le okreslona epoka, koncentracja na tym, co w niej jest
najbardziej charakterystyczne. Na ile i pod jakimi warunkami zostala zatem

*
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woOwczas zainicjowana zmiana w dotychczasowym postrzeganiu Jezusa z per-
spektywy tradycyjnego judaizmu?

Kontekst historyczno-religijny

Naszkicowanie kontekstu historyczno-religijnego sprawi, ze nowozytna
faza zydowskiego $redniowiecza zyska swoje ukonkretnienie; wszak wolno$c¢
i kompetencja w podejsciu uczonych zydowskich do Jezusa zalezaty od $rodo-
wisk, w ktorych oni zyli na co dzien. Wypedzeni przez wladze chrzescijanskie
pod koniec XV wieku z Pétwyspu Iberyjskiego Zydzi sefardyjscy osiedlajg sie
poczatkowo na terenach wokot Morza Srodziemnego. ,,Pierwszym najblizszym
Hiszpanii miejscem docelowym byt Maghreb. W dalszej kolejnosci Bliski
Wschod — gtownie Turcja, gdzie uchodzey spotkali si¢ z dobrym przyjeciem —
oraz Palestyna i Egipt. Trzecim regionem osiedlenia byty Batkany, czwartym
Italia, szczegolnie Wenecja, Ferrara i Ankona. Atlantyckie wybrzeze potu-
dniowej Francji, a takze Holandia i Anglia, byty w XVI i XVII wieku celem
przede wszystkim uchodzcow z Portugalii”*. W Amsterdamie pod koniec XVI
wieku osiedlili si¢ marrani portugalscy, budujac tutaj dwie synagogi i zaktada-
jac drukarnig; kilka dekad pézniej dotaczyli do nich Zydzi niemieccy, groma-
dzacy si¢ w trzeciej synagodze; po zjednoczeniu calej wspdlnoty utworzono
jeszeze uczelni¢ Talmud Tora; Heinrich Graetz (zm. 1891) okreélit to miasto
,.Wenecja potnocna” i ,,mocna arka w nowym potopie”?. Z biegiem czasu Im-
perium Osmanskie okazato sie dla Zydoéw sefardyjskich najatrakcyjniejszym
terenem do zamieszkania, np. okupowane przez Turkow (do 1913 r.) Saloniki
zyskaty nawet przydomek nowej matki 1zraela®.

Z kolei dla Zydéw aszkenazyjskich atrakcyjne mozliwosci osiedlenia
otworzyly si¢ w Krolestwie Polskim, czyli w Polin (po hebrajsku dostownie:
tutaj spocznij) i Wielkim Ksigstwie Litewskim, ztagczonych od 1569 roku unia
realng, a nie tylko — jak byto dotad — personalng (poprzez osobg kréla), podpi-
sang w Lublinie (Rzeczpospolita Obojga Narodow). Zydzi ,,wschodni” za-
mieszkiwali na tych terenach juz od X wieku, natomiast Zydzi ,,zachodni” od
potowy XII wieku. Jak zauwaza A. Polonsky, ,,pod koniec wieku XV w Krole-
stwie Polskim moglo zyé¢ okoto 18 tys. Zydéw zorganizowanych w 58 gmi-
nach, z ktorych najwigksze funkcjonowaly w Krakowie, Lwowie i Poznaniu.
Kolejne 6 tys. Zydéw mieszkato na Litwie. Spotecznosci te mialy charakter
typowo aszkenazyjski, chociaz obejmowatly takze pewna liczbe Zydow ze
Wschodu. Wciaz jednak byty $cisle zwiazane ze starszymi osrodkami zydow-
skimi na ziemiach niemieckojezycznych oraz we Wloszech, ktore dostarczaty
rabinow i opieki duchowej. Wioscy i sefardyjscy Zydzi nie osiedlali si¢ w Pol-
sce licznie; najwiecej Sefardyjczykow zyto w Zamosciu. Nie udato im sie jed-

J.J. Lévy, Y, Cohen, Zydzi sefardyjscy, przet. K. Pruski, Warszawa 2005, s. 42.
H. Graetz, Historja Zydéw, przet. S. Szenhak, Warszawa 1929, cz. 111, s. 346.
® Por. . Lévy, Y. Cohen, dz. cyt., s 43.
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nak utrzyma¢ odrebnej gminy i w koncu polaczyli si¢ z osiadtymi w miescie
Aszkenazyjczykami. Liczba zydowskiej ludno$ci polsko-litewskiego panstwa
zaczeta szybko rosngC. Przed unig lubelskg w 1569 r. ustanawiajaca Rzeczpo-
spolita Obojga Narodow liczba ludnosci w Krélestwie Polskim wynosita okoto
3 min. (...) Pod koniec XVI w. na blisko 8 mln mieszkancéw przypadato
prawdopodobnie 80-100 tys. Zydow. Roéwniez w polowie XVII w. ich liczba
pozostaje kwestiag sporng i najprawdopodobniej wynosita od 200 do 220 tys.
(...) Przypuszczalnie w 1720 r. liczba Zydow wzrosta do 375 tys., a w 1764 r.
do okoto 750 tys. na laczng liczbe ludnosci 12,3-14 min (5,35%)*. Oznaczato
to, ze co najmniej 50 % Zydéw europejskich mieszkato wowczas w panstwie
polsko-litewskim®, cieszac sie tutaj, szczegblnie w swoich sztetlach — matych
miasteczkach, ,.silnym poczuciem zakorzenienia™®. Najwicksze Owczesne
uprawnienie Zydow wigzalo si¢ z samodzielnym zarzgdzaniem sprawami wia-
snej spoteczno$ci; nade wszystko wysoka pozycja cieszyt si¢ rabin. Dlatego
A.J. Heschel (zm. 1972) mogt napisat z wielka nostalgia, ze ,,zydowskie gminy
w Europie Wschodniej byly jak §wiete teksty otwarte przed oczami Boga™’.

Zdaniem F. Battenberga, najwazniejsze gminy zydowskie w $wiecie pod
koniec XVII wieku stanowity te, ktére posiadaty ponad 2000 mieszkancow,
a wiec ,,gminy w Salonikach, Konstantynopolu (Istambut) i Adrianopolu (Edir-
ne) na grecko-osmanskim potudniowym wschodzie, w Krakowie, Lwowie i Lu-
blinie na polsko-litewskim wschodzie, w Wenecji, Mantui, Rzymie i Livorno
w potnocnych i srodkowych Wtoszech, a takze w Pradze, Wiedniu, Frankfurcie
i Amsterdamie, a wkrotce pozniej rowniez w Hamburgu w Europie Srodkowe;j™™.
Okoto 1800 roku w populacja zydowska w catej Europie si¢gata blisko 2 milio-
néw’. Gdy Polska utracita ostatecznie niepodlegtos¢ (1795), Zydzi automatycz-
nie dostali si¢ takze pod zabory: pruski, austriacki i rosyjski. ,,Wskutek zmian
terytorialnych — zauwaza A. Polonsky — w granicach Imperium Rosyjskiego
znalazta sie najwigksza spotecznoéé Zydow na $wiecie. W 1820 r. byto ich 1,6
mln, przy calej ludnoéci Imperium wynoszacej 46 min™'®. W stotecznej Warsza-
wie, ktora takze dostata si¢ pod zabor rosyjski, mieszkalo w 1800 roku 9724
Zydow (i liczba ta rosta), czyli ok. 15% catej populacji miasta™,

Od XVI wieku upowszechniajg si¢ getta; m.in. papiez Pawel IV zarzadzit
utworzenie getta rzymskiego, ktore powstalo na bagnistym terenie Zatybrza
w 1556 roku. Papieze poreformacyjni w rozmaitych bullach uprzywilejowali

A. Polonsky, Dzieje Zydéw w Polsce i Rosji, przet. M. Wilk, Warszawa 2014, s. 22-23.
Por. F. Battenberg, Zydzi w Europie: Proces rozwoju mniejszosci zydowskiej w niezydowskim
Srodowisku Europy 1650-1933, przet. A. Sordbka, Wroctaw 2008, s. 215.
& A.Polonsky, dz. cyt., s. 31.
AlJ. Heschel, Parska jest ziemia. Wewnetrzny swiat Zyda w Europie Wschodniej, przet.
H. Halkowski, Warszawa 1996, s. 81.
8 F. Battenberg, dz. cyt., s. 216.
Por. tamze, s. 296.
10 A, Polonsky, dz. cyt., s. 104.
Por. S. Lastik, Z dziejow oswiecenia zydowskiego. Ludzie i fakty, Warszawa 1961, s. 167.

487
SE 23(2021), nr 4



KS. MAREK SKIERKOWSKI

chrzedcijanskich neofitdw porzucajacych judaizm. Z polecenia Juliusza III
spalono w 1553 roku na rzymskim Campo di Fiore wszystkie skonfiskowane
pisma talmudyczne; niedlugo potem (1559) papiez Pawet IV (1555-1559)
wciaggnat je takze na indeks ksiag zakazanych; aczkolwiek papiez Pius IV
(1559-1565) zezwolit w 1564 roku na druk Talmudu, ale pod warunkiem uzy-
cia innego tytutu (Gemara faktycznie) i usunigcia fragmentéw zniewazajacych
chrzescijanstwo™”. Jednakze papiez Pawet IV bulla Cum nimis absurdum (1555
— Skoro zupetnym absurdem [jest]) rozpoczat nowe restrykcje wobec Zydow.
Zmierzch chrzescijanskiego $redniowiecza to dynamiczny rozwdj mistyki zy-
dowskiej, inspirowanej Sefer ha-Zohar — Ksiegg Blasku; byt to liczacy ok.
2400 stronic midrasz, napisany uroczysta aramejszczyzna, najprawdopodobniej
przez Mojzesza z Leonu (zm. 1305)*. Josef ben Efraim Karo (Jézef Karo;
1488-1575), wygnany z Hiszpanii, zamieszkal najpierw w Turcji, a w koncu
osiadl w galilejskim Safedzie (druga o6wczesna wielka gmina zydowska
w Ziemi Swictej po Jerozolimie, z trzema synagogami), gdzie opracowat ko-
mentarz Szulchan aruch (Zastawiony/nakryty stof), czyli nowa interpretacje
Talmudu w duchu sefardyjskim (takze Majmonidesa). Mosze/Mojzesz Isserles
z Krakowa (1520-1572) uzupetni to dzieto zwyczajami aszkenazyjskimi, piszac
komentarz Mappa (Obrus); cato$¢ zostata z biegiem czasu nieformalnie zaak-
ceptowana przez judaizm ortodoksyjny. Zaczeto zatem moéwié o zmianie epoki,
z okresu Riszonim (,,pierwszych” uczonych, tych po Gaonach) na okres Acha-
ronim (,,pozniejsi”’), czyli uczonych od XVI wieku. Jednakze, jak przypomina
K. Pilarczyk, wielu obawialo sig, ze zawezenie zainteresowania Zydoéw tylko
do tych wptywowych dziet moze spowolni¢ rozw6j halachy™.

W analizowanym okresie Kos$ciot koncentruje si¢ na problemach we-
wnatrz chrzescijanstwa, szczegdlnie boryka sie ze skutkami reformacji. Zydow
zaczyna si¢ wiec w Europie coraz bardziej traktowaé nie tyle w kategoriach
religijnych, ile bardziej w etniczno-narodowych, czyli humanistycznych.
W Liscie o tolerancji (oryginat tacinski Epistola de tolerantia wydano anoni-
mowo) John Locke (zm. 1704) pisal, ze ,,ani poganin, ani mahometanin, ani
Zyd nie powinien z przyczyny religii mie¢ zakazanego udziatu w Zyciu pu-
blicznym™®®. Zydowskie o$wiecenie, czyli haskala (od hebrajskiego stowa sek-
hel, czyli rozum, intelekt), ktore zostanie zainicjowane przede wszystkim przez
Mojzesza Mendelssohna (zm. 1786), na dobre ,,odnowi mozliwos¢ dialogu
z chrzescijanstwem™'®. Ale ten proces ma takze swoich bezpo$rednich po-

12" Ppor. F. Battenberg, dz. cyt., s. 173-174.

¥ Por. G. Scholem, Mistycyzm zydowski i jego gléwne kierunki, przet. 1. Kania, Warszawa
2007, s. 227.

Por. K. Pilarczyk, Literatura zydowska od epoki biblijnej do haskali: wprowadzenie religio-
znawcze, literackie i historyczne, Krakéw 2009, s. 260.

J. Locke, List o tolerancji. Tekst taciniski i przekiad polski, przet. L. Joachimowicz, War-
szawa 1963, s. 62.

W. Jacob, Christianity Through Jewish Eyes. The Quest for Common Ground, Cincinnati
1974, s. 15.
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przednikow, wtasnie w nowozytnej fazie zydowskiego $redniowiecza, ktérych
trzeba wydoby¢ z cienia.

Salomon ibn Verga: odwaga zydowskiej autokrytyki

Salomon ibn Verga (zm. 1520/25) po wygnaniu z Hiszpanii mieszkat przez
pewien czas jako marran w Lizbonie, a potem osiadt w Turcji, gdzie zredago-
wat Szewet Jehuda (Szczep/laska/berto Judy; por. Rdz 49,10; druk dzieta na-
stapit ok. 1550 r. z inicjatywy jego syna Jozefa); znat tacine. Koncentrujac si¢
na martyrologii zydowskiej, Salomon ibn Verga wskazywat powody przesla-
dowan: poczucie wyzszosci narodu wybranego, jego zasadnicza odrebno$¢ od
chrzescijan 1 brzemi¢ wilasnych grzechow. Wiedziat, ze chrzescijanie traktuja
rozproszenie Zydow jako skutek zgtadzenia Jezusa, ale sprzeciwiat sie, na po-
dobienstwo wielu uczonych zydowskich z poprzednich stuleci, chrzescijanskiej
soteriologii. Twierdzil bowiem, Zze kara za grzech Adama nie mogta dotknaé
Boskiej natury Jezusa, lecz jedynie najwyzej Jego natury ludzkiej; a skoro ta
natura jest ograniczona, to znaczy, ze nie dokonato si¢ faktycznie ,,zadne nie-
skonczone ukaranie za grzech Adama” (p. 32)"'. Nietrudno zatem zauwazy¢, ze
otoczenie islamskie, w ktorym tworzyt Salomon ibn Verga, pozwalalo mu za-
chowa¢ dawny styl dogmatycznej polemiki z chrze$cijanstwem, aczkolwiek
nowoscia tego uczonego pozostaje juz bardziej krytyczne spojrzenie na samo
zjawisko spolecznej izolacji wyznawcow judaizmu.

Abraham Farissol: weryfikacja dawnych argumentow

Abraham Farissol (zm. 1525) pochodzit z (papieskiego) Awinionu, ale
z biegiem czasu zamieszkal w Ferrarze, gdzie miat dostep do dworu ksigzece-
g0, a wiec pozostawal w kontakcie z uczonymi chrzescijanskimi doby renesan-
su. Jest autorem traktatu apologetycznego zatytulowanego Magen Abraham
(Tarcza Abrahama), napisanego na poczatku XVI wieku; czgs¢ pierwsza odno-
si si¢ do obrony judaizmu; cze$¢ druga wypelia polemika z islamem;
a cze$¢ trzecia stanowi krytyke Nowego Testamentu w konwencji dialogu mi-
strza z uczniem. Powtarza za dawnymi uczonymi zydowskimi, cho¢by z okresu
gaondéw (np. Saadig), ze rozroznianie atrybutow Boga nie moze oznaczaé od-
rebnosci 0sob (por. r. 18, fol. 22b)™. Wcielenie stanowi wewnetrznie sprzeczne
ograniczenie si¢ Boga (przeciez calo$¢ nie moze stac si¢ czg$cig, niestworzone
stworzeniem, nieskoficzone skoficzonym; por. r. 18, fol. 23a™); tym bardziej,
ze Bog nie podlega zmianie (r. 28, fols. 31a-b)*. Farissol nie neguje mozliwo-

1" Por. H. Schreckenberg, Die christlichen Adversus-Judaeos-Texte und ihr literarisches und

historisches Umfeld (13.-20. Jh.), Frankfurt am Main 1994, s. 606-607; D.J. Lasker, Jewish
Philosophical Polemics Against Christianity in the Middle Ages, New York 1977, s. 133.

8 Ppor. D.J. Lasker, dz. cyt., s. 81.

¥ Ppor. tamze, s. 113.

2 Por. tamze, s. 119.
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$ci, ze Bog bylby w stanie stworzy¢ w tonie dziewicy jakas$ istote ludzka, ale na
pewno nie moglby tam umiescié istoty Boskiej (por. r. 11, fols. 14b-15a)%. Nie
sg to argumenty nowe, ale poddane weryfikacji w duchowym kontekscie hu-
manizmu.

Leon (Jehuda) Karmi: wytyczanie drogi do dialogu

Leon (Jehuda) Karmi (zm. 1672) byl w Hamburgu przedstawicielem por-
tugalskich Zydow; pozostawit po sobie 116-stronicowy traktat De charitate et
benevolentia a Christianis erga Judaeos habenda ab Evangelica Lege extrac-
tus libellus unus, auctore Leone Karmi (Ksigga o mitosci i Zyczliwosci opartych
na prawie Ewangelii, majgcych cechowa¢ relacje chrzescijan wobec Zydow,
Amsterdam 1643). W dwudziestu pigciu rozdziatach podal argumentacj¢ za
tym, ze chrzescijanie powinni mitowaé Zydéw: 1) Bo Jezus byt Zydem,
a chrzescijanstwo z judaizmu si¢ wywodzi; tym bardziej, ze chrzescijanie na-
wet nieosobowy krzyz, narzedzie meki zwigzane z cierpieniem Jezusa, otaczaja
wielkim respektem; 2) sam Nowy Testament zawiera przykazanie mitosci;
3) mito$¢ blizniego obejmuje takze nieprzyjaciol; 4) Chrystus nakazywat:
»Wszystko, co byscie chcieli, zeby wam ludzie czynili, i wy im czyncie”
(Mt 7,12); 5) Zydzi juz teraz nie drecza chrze$cijan; a jesli kiedys tak czynili,
to jednoczesnie przyczyniali si¢ do meczenskiej stawy Kosciota; 6) trzeba wo-
bec Zydow zachowac litoé¢, jak wobec niewidomych; 7) nie poprzez przesla-
dowanie nawraca si¢ na dobro; 8) w przeciwnym razie takie nawrocenie pozo-
staloby zwodnicze i nieszczere; 9) przesladowanie Zydow przeczy sensowi
Wocielenia i Mgki Jezusa; 10) postgpowanie motywowane mito$cig nie ma nic
wspolnego z przesladowaniem; 11) przesladowcy Zydow nie sa godng ochrong
i ostong Chrystusa, gdyz Go nie nasladuja; 12) Jezus do konca swego zycia
zupelnie inaczej traktowat Zydow; 13) przesladowcy Zydow nie mogg zacho-
wywac sie jak dzikie zwierzeta; 14) to nie dzisiejsi Zydzi zabili Jezusa, lecz ich
przodkowie; 15) przesladowcy Zydow walcza ze Stworca, ktory chee trwania
tego narodu do konca $wiata; 16) zgodnie z Pwt 23,8, braterska mito$¢ winna
charakteryzowaé Zydéw wobec Edomitow i Egipcjan, czyli nie-Zydow; 17) nie
jest prawda, ze Zydzi maja przykazanie przeklinania i wykluczania chrzescijan,
gdyz ci sg stugami Boga; 18) wzorem milujacej relacji moze by¢ chocby
$w. Bernard; 19) teksty Lk 19,27 (polecenie §cinania nieodpowiedzialnych)
i 1 Kor 5,7 (wyrzeczenie si¢ starego kwasu) nie usprawiedliwiajg przesladowan;
20) nie wolno kara¢ wszystkich za przestgpstwo jednostek; 21) jest niechrzesci-
janske niedotrzymywanie uméw z Zydami; 22) wedtug $w. Tomasza z Akwinu
i innych uczonych Zydzi przydatni sg chrzeécijanom; 23-24) istniejg w praktyce
niezliczone przyklady pozytywnych zachowan chrzescijan wobec Zydow;
25) nie wydaje sie, by Zydzi czg$ciej od chrzescijan tamali przykazania®.

2 Ppor. tamze, s. 153.
22 por, H. Schreckenberg, dz. cyt., s. 665-667.
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Jest to rodzaj jakby syntezy znanych tez teologicznych, ale sformutowa-
nych teraz tak, by judaizm i chrzescijanstwo pozostawaty religiami wobec sie-
bie zyczliwymi, zdolnymi do autentycznego dialogu.

Leon Modena: antycypacja haskali

Jehuda Arjeh mi-Modena, czyli Leon Modena/da Modena (1571-1648),
wywodzit si¢ z zamoznej i1 §wiatlej rodziny (jego dziadek byt rabinem i leka-
rzem), ktora ostatecznie z terendw francuskich przeniosta si¢ do Modeny (koto
Bolonii) — i stad powstat ten zasadniczo nieadekwatny (jako ze Leo/Leon/Le-
one urodzit si¢ w Wenecji, gdzie na pewien czas zatrzymali si¢ jego rodzice)
przydomek. Byl niezwykle zdolny, dajac temu $wiadectwo juz w dziecinstwie
(powtarzano w srodowisku, ze pono¢ w wieku trzech lat czytat ustepy z proro-
kéw, a w wieku dziesieciu lat wyglosit pierwsze kazanie); ksztalcil si¢ m.in.
w Ferrarze i Padwie; po$lubit Rachelg; w 1592 roku (czyli majac 21 lat), osiadt
w Wenecji (Ghetto Vecchio), w ktorej na 140 tysiecy mieszkancow ponad ty-
sige stanowili Zydzi, sefardyjscy i aszkenazyjscy (u kresu jego zycia bylo juz
ich ok. 2700); pehit urzad rabina w Ferrarze (lata 1604-1607) i Florencji
(1607-1609), a od 1610 r. juz w samej Wenecji; znat m.in. facing i wloski. Na
swoje utrzymanie zarabial poprzez wykonywanie rozmaitych (dwudziestu sze-
$ciu) zajec®.

Kluczowe dzieto apologetyczne Leona Modeny, Magen Wa-Hereb, czyli
Tarcza i miecz, nie zostato ukonczone; rozpoczat je pisa¢ dopiero u kresu zycia
i mialo ono obja¢ dziewie¢ czesci; powstato jednak faktycznie tylko pig¢ — tzw.
pig¢ ,,armii” ztozonych z ,,dywizji”; oto tytuly tych rozdziatow: 1. Pierwsza
armia: grzech Adama; II. Druga armia: o Tréjcy Swictej; III. Trzecia armia:
o Wcieleniu; IV. Czwarta armia: O narodzeniu i dziewictwie Miriam; V. Pigta
armia: o Mesjaszu. W tle polemik pojawia si¢ nie tylko tacinska my$l Akwina-
ty, ale réwniez koncepcje polemisty Pietro Colonny, o przydomku Galatinus
(zm. 1540), katolickiego teologa, znajacego jezyk hebrajski, autora dzieta De
arcanis catholicae veritatis (1518). Leon Modena byt Zydem, ktory uzywat juz
bez problemow technicznej nazwy ewangelie, dokonujac ich biblijnej i filozo-
ficznej krytyki. H. Graetz osgdza go surowo: ,jak kret podkopywat si¢ pod
judaizm™*, zarzucajac uczonemu z Wenecji ,,nieszczeros¢”?. Byt jednoczesnie
i obroncg, i krytykiem judaizmu. W autobiografii (Hajje Jehuda — Zycie Jehu-
dy) przyznawat sie do tego, ze niejednokrotnie ,,zle postgpowat”?®, aczkolwiek
jego mow w synagodze rzekomo mieli stucha¢ takze ,liczni chrze$cijanie

i wazne osobistosci”?.

2 por, [L. Modena), Vita di Jehuda. Autobiografia di Leon Modena, rabbino veneziano del

XVII secolo, Torino 2000, s. 115-116.
2% H. Graetz, dz. cyt., cz. ll, s. 397.
% Ppor. tamze, s. 401.
% L. Modenal, Vita di Jehuda, 76.
7 Tamze, s. 77.
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Zdaniem L. Modeny, chrze$cijanstwo (religia Nazarejczykow, gdyz Jeszu
byl Nazarejczykiem) opiera si¢ i rozwija na przekonaniu, ze grzech Adama
wniost w rzeczywisto$¢ stworzong $mier¢, zarowno fizyczng, jak i duchowas,
odtaczenie od Boga (I,1). Tymczasem, skoro grzech Adama nie byt wickszy od
np. grzechu Izraelitow oddajacym czes$¢ ztotemu cielcowi (grzech ten zostat im
przeciez odpuszczony), to tym bardziej nie wymagal on Boskiej interwencji
w formie Wcielenia (I,2). Werset Rdz 2,17 (,,z drzewa poznania dobra i zla nie
wolno ci je$¢, bo gdy z niego spozyjesz, niechybnie umrzesz”) oznacza nade
wszystko wygnanie z raju (I,3). W efekcie na potomkoéw Adama przeszly tylko
fizyczne (a nie duchowe) konsekwencje jego grzechu; kazdy cztowiek zawsze
osobiscie odpowiada za swoje grzechy (I,4). Nie sposob wigc zgodzi¢ si¢
z chrzescijanskim przekonaniem, ze dusze nawet poboznych ludzi znajdowaty
si¢ w Otchtani az do przyjscia Jezusa (1,6). Tym bardziej, ze jest niemozliwe,
aby Boska soteriologia zaktadata zado$éuczynienie za grzech Adama poprzez
jeszcze wigkszy grzech Zydow, ktérym byto doprowadzenie do $mierci Zbawi-
ciela (I,9). Dla Boga zupelie obca pozostaje idea zado$cuczynienia poprzez
wiasng $mier¢ (1,8). Soteriologia chrzescijanska nie znajduje poswiadczenia ani
w Torze, ani w nauce samego Jezusa (1,10)%.

Zdaniem L. Modeny, tajemnica trynitarna jest sprzeczna z jedynoscia Bo-
ga (IL,1). Wiara musi byé pojmowalna, a Trojca Swicta pozostaje niepojeta
(I,2). Skoro Bog jest trojjedyny, to btedem pozostaje przekonanie, ze tylko
jedna Osoba sposrod Trzech stala si¢ cztowiekiem (I1,4). Ani Ps 2.7, ani
Ps 2,12, ani Prz 30,4, ani zaden inny tekst biblijny nie dopuszczajg mysli, by
Syn/Mesjasz mogt by¢ ,,czescia” Boga (11,5). Stowo Elohim nie stanowi liczby
mnogiej od El, lecz wystepuje w tej formie tylko w odniesieniu do jedynego
Boga (11,6). 1zajaszowe (6,3) Swiety, Swiety, Swiety wskazuje, ze Bog pozostaje
zupehnie inny od wszystkich pozostatych bytow (11,7). Zreszta, same ewangelie,
odzwierciedlajace nauczanie Jezusa, nie zawieraja zadnej trynitologii (I1,8)*.

Zdaniem L. Modeny, unia hipostatyczna natury Boskiej z natura ludzka
jest niepojmowalna, tym bardziej, ze Syn Bozy musialby odseparowaé si¢ od
doskonatej jednosci z Ojcem i Duchem Swietym w obrebie Trojcy Swietej; to
raczej wszystkie Trzy Osoby powinny si¢ wcieli¢; chrzescijanska tajemnica
Woeielenia sugeruje zatem, ze ,,nie caty Bog” byt w Jezusie (II1,1). Bog z racji
swojej prostoty nie moze sta¢ si¢ materialny, czyli zmienny; w ten sposob nie
bytby juz Bogiem (II1,2). Skoro Bog nie dokonuje ani tego, co samo w sobie
pozostaje sprzeczne, ani tego, co nie przystoi Jego woli, nie mogt wigc On stac
si¢ bytem $miertelnym (II[,3). Taki Wcielony Bog utracitby swoj majestat
(IIL,6). Tora stanowi nieprzewyzszalny przejaw taskawosci Boga (II1,5). Nie
sposob wskaza¢ zadnych wzniostych racji, dla ktérych Bog mialby stac si¢
cztowiekiem; tym bardziej, ze jesli Wcielony Bog nie moglby grzeszy¢, to nie

% [L. Modena], A Translation of the Magen Wa-Hereb by Leon Modena 1571-1648. Christian-
ity Through a Rabbi’s Eyes, New York 2001, s. 1-35.
° Por. tamze, s. 36-68.
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bylby cztowiekiem; a jesli z kolei moglby zgrzeszy¢, to nie bytby Bogiem
(111,7). Jezus w ewangeliach nie nazywat siebie Bogiem (II1,8), a okreslenie Syn
Bozy znaczy tylko ,,wigkszy od wszystkich innych” (I1II,10). Utozsamiat si¢ on
ideowo z faryzeuszami, aczkolwiek jednocze$nie krytykowat ich w mniej zna-
czacych kwestiach (np. rytualnym myciu rak); kiedy faryzeusze potraktowali
Go podejrzliwie jako zarzewie heretyckiej sekty, On sam poczat si¢ od nich
odsuwaé i glosi¢ wowczas synem Bozym (111,9)%.

Zdaniem L. Modeny, nie przystoi Bogu, by przechodzit przez tono kobie-
ty; Bog wybraly bardziej wzniosly sposob stania si¢ czlowiekiem, np. na wzor
cudownego stworzenia Adama i Ewy (IV,1). Skoro Miriam (Maryja) nie
uczestniczyla aktywnie w poczgciu Jezusa, niezrozumiata pozostaje idea Jego
narodzin z Niej (IV,2). Rdz 15,16 nie przepowiada mozliwosci ,,czwartego”
typu narodzin cztowieka (po stworzeniu Adama z prochu ziemi, stworzeniu
Ewy z boku Adama i zwyktych narodzin wywotlanych interakcja seksualng
mezezyzny i kobiety), czyli na sposob dziewiczy (IV,3). Ewangelie nie po-
twierdzaja pochodzenia Jezusa z nasienia (zera) Dawidowego, lecz z mocy
Ducha Swietego (IV,5), a wiec nie jest On Mesjaszem (IV,6). Zrodzenie czto-
wieka, zakladajace otwarcie tona matki, wyklucza jej pozostanie w trwatym
stanie dziewictwa (IV,7); na to dziewictwo nie wskazuja przywotywane przez
chrzescijan teksty Biblii Hebrajskiej (IV,8). Przeciez hebrajski rzeczownik
alma w Iz 7,14 oznacza ogdlnie mlodqg kobiete, a konkretnie dziewice — betula
(IV,9); proroctwo to odnosi si¢ do syna krdla Achaza (Ezechiasza), a nie do
Jezusa (1V,10). Z ewangelii wynika, ze Jezus miat rodzenstwo (IV,11). Chrze-
$cijanska mariologia pozostaje swoistym rodzajem idolatrii (IV,12)%",

Zdaniem L. Modeny, chrzescijanska doktryna mesjanska bazuje na do-
gmacie o grzechu pierworodnym; tymczasem Biblia zapowiada, ze Mesjasz
nadejdzie, aby wyzwoli¢ i zgromadzi¢ Izraela; mesjanizm jest kluczowa praw-
da w chrzescijanstwie, natomiast w judaizmie jedng z wielu (V,1). Celem Me-
sjasza pozostaje zbawienie fizyczne, czyli odzyskanie Ziemi Swietej, aczkol-
wiek przygotowujace w ten sposob takze zbawienie duchowe; wszak w Ziemi
Swietej Zydzi beda mogli bez przeszkod wypetiaé Boze przykazania (V,2).
W czasach Jezusa Zydzi wcigz czekali na Mesjasza pojmowanego jako ich
potezny krol (V,3), gdyz Jezus nie pasowat zupehie do tej roli, tak whasnie
nakre$lonej w proroctwach mesjanskich. Mesjasz mial by¢ dobroczynca nade
wszystko Izraela (V,4), tymczasem Izrael odrzucajac Jezusa, sprawit, ze On
stal si¢ rzekomym Zbawca $wiata pozazydowskiego (V,5). Jezus nie zostat
faktycznie namaszczony, aby sprawowa¢ mesjanskg wladze krolewskg (V,6);
wszelkie tytuty przypisywane Jeszu rowniez nie wskazuja na zadng tego rodza-
ju Jego tozsamos¢ mesjanska (V,7-9)%.

% Ppor. tamze, s. 69-97.
31 Por. tamze, s. 102-149.
%2 Por. tamze, s. 150-190.
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Wprawdzie niektorzy Zydzi od poczatku $redniowiecza siegali juz spora-
dycznie po Nowy Testament® (uwazany w literaturze talmudycznej za ktamli-
wy), to jednak L. Modena podchodzi do niego w nieco inny sposéb, a miano-
wicie antycypujac czeSciowo oswieceniowy (racjonalistyczny) nurt odzyski-
wania Jezusa historycznego z ewangelii przeniknigtych z natury rzeczy teologia
pierwotnego Kosciota (a wigc prezentujacych, jak to sie bedzie wtedy moéwito,
raczej Chrystusa wiary).

Baruch Spinoza: wyjatkowos$¢ Jezusa

Baruch Spinoza (1632-1677) pochodzit z rodziny portugalskich marranow;
jego ojciec zyl przez pewien czas we Francji jako katolik, ale powrocit do swo-
jej zydowskiej religii, gdy osiadt w Amsterdamie. Baruch Spinoza juz w wieku
24 lat, doktadnie 27 lipca 1656 roku, zostat wykluczony z gminy zydowskiej za
nieortodoksyjne poglady; ,,odtad nie mial praktycznie zadnego kontaktu z Zy-
dami i z judaizmem™*; wprawdzie nie zwiazat sie potem z zadna wspolnota
religijna, to jednak sympatyzowal z chrzeécijanstwem liberalnym (i z tej racji
przyjat imi¢ Benedykt). Pozostal przez pewien czas w Amsterdamie, by reszte
swojego niedtugiego zycia spedzi¢ w Hadze. Wickszo$¢ jego dziet filozoficz-
nych wydano dopiero po$miertnie, za zycia ukazal si¢ jednak m.in. stynny,
sygnowany jedynie inicjatami autora, Tractatus theologico-politicus (Traktat
teologiczno-polityczny; 1670; dzieto to znalazto si¢ na indeksie ksigg zakaza-
nych Kosciota), w ktorym szkicowat warunki pokoju religijno-politycznego®.

Spinoza, stosujac pozarabiniczng hermeneutyke biblijna, oddziela religi¢
(przekonania moralno-poboznosciowe) od filozofii i polityki; krytykuje proroc-
twa, odrzuca cuda, ogranicza wybranstwo Zydoéw do dawnej przesztosci, neguje
Mojzeszowe autorstwo Piecioksiegu, proponuje naukowe badania nad tekstem
biblijnym. Jego zdaniem, z tej racji, ze Mojzesz nie byt filozofem (najrozumniej-
szy w Starym Testamencie okazywat si¢ Salomon), lecz prawdowaca, egzysten-
cja Izraelitow stala si¢ raczej poddanstwem, anizeli prawdziwg wolnoscig. Nic
wiec dziwnego, ze Spinozg¢ odbierano jako ,,prototyp zydowskiego antysemi-
ty”*®. Pézniej jednak bardziej go postrzegano jako prekursora judaizmu humani-
stycznego; dzisiaj Spinoza jest raczej duchowo przywrdcony judaizmowi, a jego
dzieta przetozone z faciny na jezyk hebrajski. Wprawdzie w kilku fragmentach
dziel Spinozy napotka¢ mozna przychylne aluzje do Jezusa, to jednak nalezy
pamietaé, ze pochodza one przeciez od ekskomunikowanego Zyda, ktory ,,zyt

miedzy chrze$cijanami i jego przyjaciétmi byli chrze$cijanie™’.

% Zob. na ten temat choéby P.E. Lapide, Hebrew in the Church. The Foundations of Jewish-

Christian Dialogue, przet. E.F. Rhodes, Grand Rapids 1984, s. 20-52.

S. Feldman, Spinoza, w: D.H. Frank, O. Leaman (red.), Historia filozofii Zydowskiej, przet.
P. Sajdek, Krakow 2009, s. 631.

Por. tamze, s 643.

Por. tamze, s. 645.

s Tamze, s. 634.
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Zdaniem Spinozy, Jezus Chrystus pozostaje wyjatkowy w swojej relacji
poznawczej wobec Boga i ludzi, gdyz obcowat On z Bogiem jako duch z du-
chem, a wobec ludzi byt ustami Boga.

W Liscie 73 filozof zydowski wyjasnia: ,,Nie jest rzeczg w ogo6le dla zba-
wienia niezbedna znajomo$¢ Chrystusa wedle ciata. Catkiem co innego nato-
miast, jezeli chodzi o owego wiecznego Syna Bozego, to znaczy wieczng ma-
dro$¢ Boza, ktora przejawita sic we wszystkich rzeczach, a najbardziej w duszy
ludzkiej, a ze wszystkiego najbardziej w Jezusie Chrystusie. Albowiem bez tej
madros$ci nikt nie zdota dostapi¢ stanu szczescia, jako ze ona tylko uczy, co to
prawda i falsz, co to dobro i zto. A skoro, jak powiedzialem, madro$¢ ta prze-
jawita si¢ najwiecej przez Jezusa Chrystusa, tedy uczniowie jego obwiescili ja
tak, jak zostata im przezen objawiona i pokazali, ze bardziej anizeli wszyscy
inni mogg si¢ szczyci¢ owym duchem Chrystusowym”®. Jezus jest zatem naj-
jasniejszym Bozym $§wiatlem obecnym w stworzeniu, jakby najwybitniejszym
filozofem, odblaskiem Bozej madrosci wiecznej. Spinoza nie pojmuje tajemni-
cy Wcielenia, dlatego ja (w tym samym liscie) odrzuca: ,,A jezeli niektore Ko-
scioty dodaja do tego, ze Bog przybrat naturg ludzka, to osSwiadczytem wyraz-
nie, ze nie wiem, co mowia. Prawd¢ powiedziawszy, wydaje mi si¢ to nawet
rownie absurdalne, jak gdyby kto$§ powiedzial, ze koto przybrato naturg kwa-
dratu”®. W Liscie 76 Spinoza dodaje, ze ,tylko przez ducha Chrystusowego
mozemy doj$¢ do ukochania sprawiedliwosci i mitosci”®.

Za prawdziwoscig chrzes$cijanstwa przemawia to (Spinoza nawigzuje tutaj
nie wprost do intuicji $w. Augustyna), ze ,,ludzie nieuczeni i prosci zdotali
nawréoci¢ na wiare Chrystusa catg niemal ziemig. Jest to jednak argument
przemawiajacy nie na rzecz rzymskiego Kosciola, ale na rzecz wszystkich,
ktérzy imie Chrystusa wyznaja™*'.

Spinoza, ponadto, przyznaje, w Liscie 78, ze zmartwychwstanie Chrystusa
interpretuje alegorycznie: ,,Przyznaje¢, co prawda, ze historia ta zostala przez
ewangelistow opowiedziana z takimi szczegdtami, iz niepodobna temu zaprze-
czaé, ze sami ewangeliSci wierzyli w zmartwychwstanie ciala Chrystusowego
i jego wstgpienie na niebiosa, gdzie ma siedzie¢ po prawicy Bozej (...); mozli-
we jest jednak, bez szkody dla nauk Ewangelii, ze padli w tych wszystkich
sprawach ofiarg ztudzenia*. Stad Spinoza podaje wiasng wyktadnie tej klu-
czowej prawdy chrze$cijanskiej: ,,Wnioskuje tedy, ze zmartwychwstanie Chry-
stusa mialo w rzeczywisto$ci charakter duchowy i objawione zostalo wylacznie
wiernym stosownie do ich zdolno$ci pojmowania. Chrystus mianowicie dosta-
pit wiecznosci i powstal z martwych (...), kiedy zyciem swoim i $miercig dat

38
39

B. Spinoza, Listy, przet. L. Kotakowski, Warszawa 1961, s. 317.
Tamze.

40 Tamze, s. 326.

' Tamze, s. 328-329.

42 Tamze, s. 334.
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przyktad wyjatkowej §wigtosci, i o tyle ucznidow swoich z martwych obudza,
o ile uczniowie ci ida za przykladem zycia jego i $mierci”*.

Nie ulega zatem watpliwosci, ze ekskomunikowany filozof zydowski jako
pierwszy w historii judaizmu pobiblijnego proklamuje wyjatkowos¢ Jezusa
wobec ludzkosci, nie dzielac jej na Zydéw i pozostale narody, czyli nie niuan-
sujac relacji Jezusa w zalezno$ci od religii.

Jacob Emden: podwdjne blogostawienstwo Jezusa

Jacob/Jakub Emden (takze Yaavetz; 1697-1776) urodzit si¢ w miasteczku
Altona (koto Hamburga; dzi$ jest to juz dzielnica Hamburga; wtedy, przez
pewien czas, Altona podlegata krolom dunskim); podstawowa wiedze wszcze-
pit mu ojciec, rabin Chacham Tzvi Aszkenazi; uczyt si¢ takze w Amsterdamie
(1710-1714); w 1715 roku poslubit Rachele, corke rabina z miejscowosci
Uhersky Brod na Morawach (Czechy) i dlatego wtasnie w jesziwie tescia kon-
tynuowat studia; podczas pobytu na Morawach nauczat takze prywatnie Tal-
mudu (i handlowat bizuterig); w 1728 roku zostat rabinem w miasteczku Em-
den (stad jego przydomek); w koncu powroécit do Altony, pelnigc funkcje rabi-
na w synagodze (byl takze drukarzem); wlaczyt si¢ w zwalczanie sabataizmu
i frankizmu, traktujac te ruchy jako mieszanie watkéw z trzech religii: juda-
izmu, chrze$cijanstwa i islamu (trzyczesciowe dzieto Sefer ha-Shimush — Uzy-
teczna ksigga, Altona 1758-1762; na stronie tytutowej brzmi blednie Amster-
dam); w ten sposob wszedt w dlugoletni konflikt z miejscowym rabinem Jona-
tanem Eibeschiitzem (zm. 1764), ktorego podejrzewal o skryte sprzyjanie tym
sektom; w 1751 roku musiat nawet znalez¢ schronienie w Amsterdamie, gdzie
przebywat do 1752 roku; wrécit do Altony, gdzie zmart w wieku 79 lat (zostat
pogrzebany w odlegloéci jednego grobu od swego przeciwnika)™.

Emden napisat okoto pi¢édziesieciu dziel, wiacznie z autobiografia Megi-
lat Sefer. Jesli chodzi o Jezusa, to kluczowy jest tutaj list uczonego zydowskie-
go do polskich rabinow, ktory zostal potem wigczony do traktatu Seder Olam
Rabba-we-Sutta (Hamburg 1757, nn. 35-37), a nastgpnie do Sefer ha-Shimush
(nn. 15-17). Emden przyznaje w autobiografii, ze jego przeciwnicy oskarzali
g0, 7e ,,sympatyzujac z chrze$cijanstwem, zainfekowat si¢ herezjg”*. Tymcza-
sem jego opinia o Jezusie stanowi pewne echo nauczania samego Mojzesza
Majmonidesa (zm. 1204), wielkiego autorytetu calego sredniowiecza. ,,Zatozy-
ciel chrzeécijanstwa — wyjasnia Emden — sprowadzil na $wiat podwojne blogo-
stawienstwo. Z jednej strony wzmocnil Mojzeszowa Torg, poniewaz zaden
z medrcoOw nie polozyt wigkszego nacisku na wieczne zobowigzania Bozej
nauki. Z drugiej za$ sprowadzit wielkg taske na pogan (...), poniewaz usunat

4 Tamze, s. 322-323.

*  Szerzej na ten temat zob. P. Maciejko, Wieloplemienny thum. Jakub Frank i ruch frankistow-
ski, 1755-1816, Gdansk 2014 (w réznych miejscach).

% por. [J. Emden], Megilat Sefer. The Autbiography of Rabbi Jacob Emden (1697-1776), Bal-
timore 2011, s. 324.
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sposrod nich fatszywe bostwa (...) i nalozyt na nich wigksze wymagania moral-
ne niz te, ktére sg zawarte w Torze Mojzesza. (...) Nazarejczyk i Jego Aposto-
towie nie chcieli zniszczy¢ Tory (Mt 5, Lk 16). (...) Jest niezwykle jasne, ze
Nazarejczyk nigdy nie marzyt o zniesieniu Tory. (...) On przyszedt, aby usta-
nowi¢ religie dla pogan (...). Ona nie byla nowa, tylko faktycznie stara; tu
chodzilo o siedem zapomnianych przykazan synow Noego. Apostotowie Naza-
rejczyka wprowadzili je na nowo. Jednak ci, ktérzy urodzili si¢ jako Zydzi, czy
po obrzezaniu nawrocili si¢ na judaizm, (...) sa zobligowani do zachowywania
wszystkich przykazan Tory bez wyjatku. (...) Apostolowie Nazarejczyka za-
tem wybrali dla tych pogan, ktorzy nie przystali do zydowskiej wary, zamiast
obrzezania praktyke zanurzenia (...), a celebracje szabatu przeniesli na niedzie-
le. Natomiast Nazarejczyk i Jego Apostotowie zachowywali szabat i obrzezanie
(...), bo oni byli z urodzenia Zydami. Oni respektowali Tore w pehi, az do
czasu, gdy niektorzy z nich zdecydowali znies$¢ ja dla siebie kompletnie. Mowi
sie, ze zachowywanie Tory stalo si¢ dla nich zbyt trudne i zadekretowali usu-
nigcie jarzma z szyi (Dz 15). Ale i wtedy, w tej mierze, w jakiej mieli na mysli
pogan, dziatali wasciwie (...)"*.

Rabin Emden nie tylko uznat zydowskos$¢ Jezusa, wyrazajaca si¢ w akcep-
tacji i wzmocnieniu Tory, ale réwniez docenit Jego dobroczynny wptyw na
caly $wiat niezydowski. Tym samym niejako wyznaczyl nowy poczatek cza-
som nowozytnym w podejéciu do Jezusa.

Whioski koncowe

Spojrzenie caloSciowe na oryginalng epoke, jaka stanowila nowozytna faza
zydowskiego $redniowiecza (XVI-XVIII w.), pozwala uzyska¢ syntetyczne
wnioski. Okazuje si¢, ze kluczowe dla tego okresu byly nie tyle, jak w po-
przednich wiekach, formalne dysputy chrzescijansko-zydowskie, kontrolowane
przez wladze KoSciota, ile raczej po prostu glgbsze wniknigcie niektorych
$wiatlejszych wyznawcow judaizmu, rozumiejgcych juz na ogoét tacing i nawia-
zujacych zyczliwe kontakty z chrze$cijanami, w doktryne katolicka, a szcze-
golnie, przynajmniej cze$ciowo, w teksty Nowego Testamentu.

Skoro w tej epoce duch Sredniowiecza zderza si¢ z duchem nowozytnosci,
podobnie uczeni zydowscy, z jednej strony, od$§wiezaja dawne argumenty izo-
lujace ich od wrogiego chrzeécijanstwa, a z drugiej szukaja elementéw wspol-
nych. Nietrudno dostrzec, jak cierpliwie zblizajg si¢ do odkrycia, ze Jezus mo-
ze taczy¢ obie religie. Salomon ibn Verga, Abraham Farissol, Leon Karmi,
Leon Modena, Baruch Spinoza i Jakub Emden to kolejne etapy na tej drodze,
uczeni reprezentujacy rézne skupiska Zydow w Europie. Oto te etapy: po
pierwsze, pokorna autokrytyka judaizmu, po drugie, weryfikacja dawnych ar-
gumentow przeciwko chrzescijanstwu, po trzecie, przemyslenie warunkoéw

46 List zawarty w: H. Falk, Jesus the Pharisee: a New Look at the Jewishness of Jesus, Eugene
2003, s. 17-23.
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dialogu, po czwarte, antycypacja o$wieceniowego racjonalizmu, po piate, od-
waga dostrzezenia wyjatkowos$ci Jezusa i po szoste, uznanie, ze Jego podwojne
btogostawienstwo obejmuje caly $wiat, ten zydowski, i ten pozazydowski.
W nowozytnej fazie zydowskiego $redniowiecza wypowiedziano ustami nie-
ktérych wyznawcow judaizmu, co prawda nielicznych, ale wptywowych, ze
Jezus nie tylko byt wierny Prawu, ale On jeszcze wysubtelnit je; taki Jego ob-
raz ostatecznie odkryto.

Wszystko to uzmystawia, ze warunkiem koniecznym skuteczno$ci wszel-
kiego dialogu miedzyreligijnego pozostaje zawsze wolne i rozumiejace przy-
swojenie sobie tresci i racji drugiej strony. Koncentracja katolickiej teologii
fundamentalnej w procesie obrony wiary jedynie na swojej religii przynosi
zasadniczo tylko powierzchowne i przejsciowe ugruntowanie wiarygodnos$ci
Objawienia Bozego w Jezusie, bo kontrargumenty adwersarza pojawiajg si¢
niebawem w innej postaci i z nowag mocg. Komunikacja migdzyreligijna musi
zatem stanowi¢ niejako element staty i zwyczajny wszelkiej apologii godnej
tego miana.

* % %

The Image of Jesus in the Modern Phase
of the Jewish Middle Ages

Summary

Different Jewish thinkers were interested in Jesus since antiquity. But until
the modern times they had spoken about him very little and rather negatively.
In the sixteenth century a new stage of this interest appeared because several
Jews began to look at Jesus with widely opened eyes. They were ready to know
critically Jesus on the basis of Christian sources. This paper presents view of
Solomon ibn Verga, Abraham Farissol, Jehuda Karmi, Leo Modena, Baruch
Spinoza and Jacob Emden. In this way they showed that a profound communi-
cation should precede any formal dialogue between Judaism and Christianity.

Keywords: Apology, Jesus, Jews, Judaism, Polemic.
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Ksztalcenie nauczycieli religii rzymskokatolickiej w Polsce
— miedzy formacjg teologiczno-katechetyczng a pedagogizacja

Wytyczne Kosciota rzymskokatolickiego dotyczace formacji katechetow
maja charakter powszechny, a przy tym ogdlny. Obejmujg zaréwno nauczycieli
religii w szkole, jak i katechetow parafialnych. Wymagajg dostosowania do
warunkow lokalnych. Stad wspolnoty ko$cielne W poszczegdlnych krajach
opracowujg wlasne wytyczne. W krajach, w ktorych nauczanie religii realizo-
wane jest w szkole (np. w Niemczech, we Wtoszech), Kosciot uwzglednia
réwniez obowigzujace prawo panstwowe i o§wiatowe'. Za istotne uznaje lokal-
ne tradycje i do$wiadczenia oraz nowe tendencje w edukacji i standardy ksztat-
cenia pedagogicznego przyszitych nauczycieli. Fakt ten daje si¢ réwniez za-
uwazy¢ W odniesieniu do ksztatcenia nauczycieli religii rzymskokatolickiej
w Polsce?. Uwidacznia sie to zaréwno na etapie programowania, jak i realizacji
ksztatcenia nauczycieli religii. Od 1990 roku (po powrocie lekcji religii do
polskiej szkoty) kwestie te regulowane sg porozumieniem pomigdzy Konferen-
cja Episkopatu Polski a ministerstwem edukacji narodowej® oraz zapisane
w prawie o$wiatowym®. Obecnoéé¢ nauczania religii w polskiej szkole zrodzita
bowiem nowa perspektywe tak dla teorii ksztatcenia pedagogicznego, jak i dla
formacji katechetycznej. Mozna ja okresli¢ jako spoteczna, edukacyjna i ekle-
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zjalng. Autorzy tekstow na temat formacji nauczycieli religii w Polsce po 1990
roku prezentuja kwestie najbardziej istotne z perspektywy teoretycznej i prak-
tycznej®. W ich analizach, ktére czesto maja charakter wielowymiarowy, moz-
na zauwazy¢ zbiezne stanowiska na temat odpowiedzialnosci Kosciota za
ksztalcenie i permanentng formacje¢ nauczycieli religii. Roznice pogladow do-
tycza przede wszystkim sposoboéw realizacji tej formacji, takze z udzialem
podmiotow oswiatowych (np. kuratorium oswiaty, uczelni wyzszych, osrod-
kow doskonalenia zawodowego, szkot).

Analizy podj¢te w niniejszym opracowaniu majg na celu poszukiwanie od-
powiedzi na pytanie: jaki charakter ma ksztatcenie nauczycieli religii rzymskoka-
tolickiej w Polsce? Czy ma przede wszystkim charakter teologiczno-
katechetyczny czy pedagogiczny? Czy w formacji nauczycieli religii rzymskoka-
tolickiej widoczna jest rownowaga miedzy formacjg teologiczno-katechetyczng
a pedagogiczng? Jakie to ma znaczenie dla nauczania religii w polskiej szkole?
W dotychczasowych badaniach na temat formacji nauczycieli religii rzymskoka-
tolickiej w Polsce brakuje takiego ujecia problematyki. Jest ono tym bardziej
wazne, ze po trzydziestu latach obecnosci lekeji religii w polskiej szkole, wpro-
wadzono istotne zmiany w wymaganiach dotyczacych kwalifikacji teologiczno-
katechetycznych i pedagogicznych nauczycieli religii oraz w programowaniu
ksztatcenia nauczycieli religii rzymskokatolickiej w Polsce®. 11 marca 2021 roku
zostato przyjete przez Konferencje Episkopatu Polski nowe ,,Ratio studiorum”.
Okresla ono nowe zasady formacji w seminariach duchownych i na wydziatach
teologicznych’. W 2019 roku wprowadzono w Polsce (na mocy rozporzadzenia
ministra nauki i szkolnictwa wyzszego) nowe standardy ksztalcenia nauczycieli,
ktore w czasie pandemii Covid-19 zostaty zmienione, celem dostosowania formy
ksztalcenia i realizacji praktyk do sytuacji pandemicznej®. Wszystko to stwarza
nowg sytuacje w zakresie ksztatcenia przysztych nauczycieli religii.

®  Zob. np. i por. K. Misiaszek, Jaka formacja katechetéw? ,Katecheta” 12(2016), s. 62-65;
J. Stala, Wiedzie¢ — zdobywanie wiedzy przez nauczyciela religii i katechete: w kierunku forma-
cji intelektualnej, ,,Polonia Sacra” 29(2011), s. 307-320; A. Szajda, Kompetencje medialne na-
uczycieli religii. Studium z edukacji medialnej, Krakow 2021; A. Zellma, (Nie)kwestionowana
rola pedeutologii w  ksztalceniu przyszlych nauczycieli religii. ,Roczniki Teologiczne”
11(2016), s. 75-87.

Porozumienie pomigdzy Konferencja Episkopatu Polski oraz Ministrem Edukacji Narodowe;j
z dnia 3 kwietnia 2019 r. w sprawie kwalifikacji zawodowych wymaganych od nauczycieli
religii, dz. cyt., poz. 9; zob. takze i por. Obwieszczenie Ministra Nauki i Szkolnictwa Wyz-
szego z dnia 6 kwietnia 2021 roku w ogtoszenia jednolitego tekstu rozporzgdzenia Ministra
Nauki i Szkolnictwa Wyzszego sprawie standardu ksztatcenia przygotowujacego do wykony-
wania zawodu nauczyciela, ,,Dziennik Ustaw” 2021, poz. 890.

Konferencja Episkopatu Polski, Droga formacji prezbiteréw w Polsce. Ratio institutionis
sacerdotalis pro Polonia, Warszawa 2021, <https://info.wiara.pl/files/21/06/16/838149
BGvH_gaformacjiprezbiterowwPolsce.pdf> (dostgp: 10.06.2021).

Rozporzadzenie Ministra Nauki i Szkolnictwa Wyzszego z dnia 25 lipca 2019 r. w sprawie
standardu ksztalcenia przygotowujacego do wykonywania zawodu nauczyciela, ,,Dziennik
Ustaw” 2019, poz. 1450.
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Warto doda¢, ze na wydziatach teologicznych, ktére funkcjonujg w pol-
skich uniwersytetach, ksztatcenie pedagogiczne studentow teologii prowadzone
jest na profilu ogdlnoakademickim. Odbywa si¢ ono w ramach jednolitych
(pigcioletnich) studidéw magisterskich na specjalizacji nauczycielskiej — w za-
kresie nauczania religii. Kosciot rzymskokatolicki w Polsce w porozumieniu
z Ministerstwem Edukacji Narodowej dopuszcza réwniez mozliwo$¢ ksztatce-
nia w zakresie teologiczno-katechetycznym na dwuletnich (czterosemestral-
nych) studiach podyplomowych. T¢ propozycj¢ Kosciot rzymskokatolicki ad-
resuje glownie do nauczycieli przedmiotow ksztatcenia ogdlnego, ktorzy po-
siadajg juz uprawnienia do nauczania innego przedmiotu, ukonczyli studia
magisterskie na kierunku innym niz teologia z przygotowaniem pedagogicz-
nym i chcg uzyska¢ kwalifikacje do nauczania religii w szkole.

W celu znalezienia odpowiedzi na wyzej postawione pytania analizie pod-
dano obowigzujace regulacje prawne (dokumenty koscielne i o§wiatowe) oraz
literature przedmiotu. Na tej podstawie w niniejszym przedtozeniu zostang
opisane podstawowe, istotne dla analizowanej problematyki, obszary ksztatce-
nia nauczycieli religii rzymskokatolickiej w Polsce. Nie da si¢ tego dokonac
bez krotkiego wyjasnienia terminologii typowej dla polskiej rzeczywistosci
edukacyjnej i eklezjalnej. Przedstawienie przyjetego rozumienia termindéw
,hauczyciel religii” i ,,nauczanie religii” jest kluczowe. Chroni przed wielo-
znacznoscig, niedopowiedzeniami i brakiem precyzji, a tym samym przed btg-
dami metodologicznymi.

Wyjasnienie terminologii

Analizujgc dokumenty prawa o$wiatowego oraz dokumenty katechetyczne
Kosciota katolickiego w Polsce i polska literaturg przedmiotu, daje si¢ zauwazy¢
brak jednolitosci w kwestiach terminologicznych. Dotyczy to zaréwno takich
terminow, jak: ,katecheza szkolna” i ,nauczanie religii”, jak tez ,katecheta”,
,katecheta szkolny” i ,,nauczyciel religii”. Coraz czesciej jednak badacze rozgra-
niczaja termin ,,katecheza” od terminu ,,nauczanie religii” oraz termin ,,kateche-
ta” od ,nauczyciela religii”®. Takie podejécie jest poprawne metodologicznie
1 merytorycznie oraz znajduje uzasadnienie w obowigzujacych regulacjach praw-
nych. Co wigcej, §wiadczy o rzetelnosci badawczej. Nie zawsze jednak znajduje
odzwierciedlenie w analizach polskich katechetykow. Bywa i tak, ze znaczna
cze$¢ badaczy termin ,,nauczyciel religii” stosuje zamiennie z pojgciem ,kateche-

ta”'®. Niekiedy do tego ostatniego pojecia dodaje przymiotnik ,,szkolny”*".

Zob. i por. np. M. Mendyk, Katecheta — nauczyciel, wychowawca, $wiadek. Jego misja
w warunkach nowej ewangelizacji, ,,Perspectiva. Legnickie Studia Teologiczno-Historyczne™
6(2007), s. 105-119; K. Misiaszek, Jaka formacja katechetéw?, dz. cyt., s. 62-65; A. Zellma,
Profesjonalny rozwdj nauczyciela religii, Olsztyn 2013, s. 17-19.

Zob. i por. opracowania polskich katechetykow, ktorych opis bibliograficzny mozna znalez¢é
w: Bibliografia katechetyczna 2001-2010, oprac. R. Czekalski, Warszawa 2021, s. 271-278.
1 Tamze, s. 271-296.
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W odniesieniu do dziatalnos$ci dydaktycznej, wychowawczej i kateche-
tycznej Kosciota rzymskokatolickiego w polskiej szkole nalezy postugiwaé sie
terminem ,,nauczanie religii”. Kosciot rzymskokatolicki w szkole podejmuje
specyficzng forme katechezy (PDK 82). Realizuje przede wszystkim zadania
dydaktyczne i wychowawcze. Charakter katechetyczny tego nauczania wyraza
sie W tym, ze jest ono powigzane ze wszystkimi dziataniami katechetycznymi
Kosciota rzymskokatolickiego w Polsce (PDK 83). W miar¢ mozliwosci na-
uczanie religii ma przygotowywaé¢ do katechezy inicjacyjnej w parafii (PDK
83). Nauczanie religii rzymskokatolickiej w polskiej szkole nie jest zatem
w pelnym tego stowa znaczeniu katecheza. Co wigcej, W prawie oswiatowym
na okreslenie nauczania i wychowania chrzescijanskiego, ktore Kosciot rzym-
skokatolicki realizuje w polskiej szkole, stosuje si¢ termin ,,nauczanie religii”*2.
Rowniez Dyrektorium katechetyczne Kosciola katolickiego w Polsce w odnie-
sieniu do nauczania i wychowania chrzesécijanskiego, ktore Kosciot realizuje
w szkole, stosuje termin ,,nauczanie religii” (PDK 82-87).

W aktach normatywnych obowigzujacych w Polsce nie wystgpuje termin
,katecheta szkolny” lub ,katecheta w szkole”. Ustawodawca postuguje si¢
terminem ,,nauczyciel religii”**. Zawsze, zardéwno W prawie o$wiatowym, jak
i dokumentach Kosciota rzymskokatolickiego w Polsce oraz w polskiej litera-
turze przedmiotu, powyzszy termin o0znacza nhauczyciela, wychowawce
i $wiadka wiary, zatrudnionego w danej szkole na podstawie wystawionego
przez odpowiednie wiadze koscielne imiennego skierowania do nauczania reli-
gii (PDK 132-134). Zgodnie z obowiazujacym prawem os$wiatowym i kosciel-
nym — nauczycielem religii w polskiej szkole moze by¢ osoba, ktora: 1) spetnia
okre$lone wymagania kwalifikacyjne, identyczne z wymaganiami stawianymi
pozostatym nauczycielom (wyzsze wyksztatcenie merytoryczne, tu: teologicz-
ne, z odpowiednim przygotowaniem pedagogicznym lub wyksztatcenie zdoby-
te w ramach podyplomowych studiow teologiczno-katechetycznych); 2)
otrzymata imienne skierowanie (misje kanoniczng) do nauczania religii w da-
nej szkole; 3) przestrzega podstawowych zasad moralnych i troszczy si¢ 0 wila-
sny rozwo6j duchowy; 4) spetnia warunki zdrowotne, niezbedne do wykonywa-
nia zawodu nauczyciela (PDK 90)*.

12" 7Zob. Ustawa z dnia 26 stycznia 1982 r. Karta Nauczyciela, ,,Dziennik Ustaw” 2019 r. poz.

2215.

Zob. i por. Porozumienie pomi¢dzy Konferencja Episkopatu Polski oraz Ministrem Edukacji
Narodowej z dnia 3 kwietnia 2019 r. w sprawie kwalifikacji zawodowych wymaganych od
nauczycieli religii, dz. cyt., poz. 9; Rozporzadzenie Ministra Nauki i Szkolnictwa Wyzszego
z dnia 25 lipca 2019 r. w sprawie standardu ksztalcenia przygotowujacego do wykonywania
zawodu nauczyciela, poz. 1450.

Por. Porozumienie pomigedzy Konferencja Episkopatu Polski oraz Ministrem Edukacji Naro-
dowej z dnia 3 kwietnia 2019 r. w sprawie kwalifikacji zawodowych wymaganych od na-
uczycieli religii, dz. cyt., poz. 9.
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Ksztalcenie teologiczno-katechetyczne

Podstawowym dokumentem okre$lajacym jakos$¢ ksztatcenia teologiczno-
katechetycznego w seminariach duchownych i na wydziatach teologicznych
w Polsce jest ,,Ratio studiorum”. W pazdzierniku 2019 roku, podczas 384. Ze-
brania Plenarnego Konferencji Episkopatu Polski, biskupi polscy przyjeli pro-
jekt dokumentu pod nazwa: ,,Droga formacji prezbiteréw w Polsce. Ratio insti-
tutionis sacerdotalis pro Polonia”. ,,Dekretem z dnia 10 kwietnia 2021 r. (Prot.
N. 2021 1245) Kongregacja ds. Duchowienstwa zatwierdzita ww. dokument ad
experimentumna 5 lat, polecajac, by byt on wiernie przestrzegany przez
wszystkich, do ktorych si¢ odnosi, z zachowaniem wszelkich norm prawa i bez
wzgledu na jakiekolwiek przeciwne zastrzezenia. W zwiagzku z tym, od dnia
1 pazdziernika 2021 r., rozpoczynajacego nowy rok akademicki 2021/2022, na
terytorium Rzeczypospolitej Polskiej obowigzywa¢ beda zasady okreslone
w dokumencie ,,Droga formacji prezbiterow w Polsce. Ratio institutionis sa-
cerdotalis pro Polonia™".

Integralng czg¢s¢ tego dokumentu stanowi ,,Ratio studiorum” na temat or-
ganizacji studiow teologicznych w Polsce. Normy i wskazania zawarte w tym
dokumencie odzwierciedlaja najnowsze wskazania Stolicy Apostolskiej. Po-
winny by¢ one zastosowane na wydziatach teologicznych, ktore prowadza
ksztalcenie teologiczne nie tylko alumnow seminariow duchownych, ale takze
osob $wieckich. Dokument powstal w oparciu o wytyczne zawarte w opubli-
kowanym przez Watykan — w 2016 roku — ,,Ratio fundamentalis institutionis
sacerdotalis”'®. Uwzglednia rowniez wskazania papieza Franciszka, zawarte
w Konstytucji Apostolskiej ,,Veritatis Gaudium” (8 X1l 2017) dotyczacej m.in.
studiow teologicznych prowadzonych w Uniwersytetach i Wydziatach Ko-
scielnych'’,

W polskim ,,Ratio studiorum” u podstaw ksztatcenia przysztych nauczy-
cieli religii znajduja si¢ przedmioty z teologii powiazane z filozofia'®. Rozpisa-
no je w formie grup wyktadow, ¢wiczen, warsztatow lub konwersatoriow obo-
wigzkowych, monograficznych i do wyboru. Dotycza one zaré6wno formacji
ludzkiej i duchowej, jak tez intelektualnej i pastoralnej. Obok ksztattowania
dojrzatej osobowosci I charakteru za wazne uznaje si¢ wspieranie przysztych
nauczycieli religii w podtrzymywaniu wigzi z Bogiem i ze wspolnota Koscio-

% Konferencja Episkopatu Polski, Droga formacji prezbiteréw w Polsce. Ratio institutionis

sacerdotalis pro Polonia, dz. cyt., s. 1.

Kongregacja ds. Duchowienistwa, Dar powolania do kaplaristwa. Ratio fundamentalis insti-
tutionis sacerdotalis, Poznan 2017.

Franciszek, Konstytucja apostolska ,, Veritatis gaudium” o uniwersytetach i wydzialach
koscielnych: zarzqdzenie wykonawcze Kongregacji ds. Edukacji Katolickiej dla wiernej re-
alizacji konstytucji apostolskiej ,, Veritatis gaudium”’, Tarnow 2018.

Konferencja Episkopatu Polski, Droga formacji prezbiterow w Polsce. Ratio institutionis
sacerdotalis pro Polonia, dz. cyt., s. 95-180.
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ta®®. Tym dzialaniom ma towarzyszy¢ formacja intelektualna, ktora polega na
odkrywaniu i pogtebianiu zagadnien z zakresu filozofii i teologii oraz psycho-
logii, socjologii i wspotczesnej kultury. Przyszli nauczyciele religii sa zobo-
wigzani do podejmowania studium zagadnien filozoficznych i teologicznych,
zwlaszcza z historii filozofii, logiki, teorii poznania, filozofii nauk, filozofii
kultury, sztuki i techniki, etyki, historii Kosciota powszechnego i w Polsce,
patrologii, Pisma $§wigtego, dogmatyki, teologii moralnej, liturgiki, teologii
fundamentalnej, prawa kanonicznego, misjologii, ekumenizmu, Kkatolickiej
nauki spotecznej, teologii pastoralnej, religiologii i dialogu migdzyreligijnego
oraz muzykologii®. Zagadnienia z zakresu katechetyki zostaty trafnie powia-
zane z uzyskaniem kwalifikacji pedagogicznych do nauczania religii’*. Obok
katechetyki fundamentalnej zaktada si¢ realizacj¢ wyktadow i ¢wiczen z kate-
chetyki materialnej i szczegotowej. Zwraca si¢ przy tym uwage na merytorycz-
ne i metodyczne aspekty ewangelizacyjnej i katechetycznej dziatalnosci Ko-
Sciota we wspotczesnym $wiecie (w rodzinie, szkole, parafii, w mediach). Za
istotng uznaje si¢ korelacje nauczania religii z katecheza w parafii. Takie roz-
wigzanie wynika m.in. z obowigzujacego prawa o$wiatowego i porozumienia
podpisanego przez Koscidt rzymskokatolicki w Polsce z Ministerstwem Edu-
kacji Narodowej. Jest zatem uzasadnione. Bez watpienia specyfika pracy na-
uczyciela religii w polskiej szkole wymaga rzetelnej wiedzy teologicznej i ka-
techetycznej, powigzanej z psychologig i pedagogika.

Ksztalcenie pedagogiczne

Szczegblnym obszarem ksztalcenia nauczycieli religii rzymskokatolickiej
w Polsce, na ktéry zwraca si¢ uwage zarowno w ,,Ratio studiorum”, jak i w pra-
wie oswiatowym (takze w uzgodnieniach pomiedzy ministrem edukacji narodo-
wej a przedstawicielami Kosciota rzymskokatolickiego), jest przygotowanie
pedagogiczne do nauczania religii w polskiej szkole??. Decyduje ono o uzyskaniu
kwalifikacji zawodowych do nauczania religii rzymskokatolickiej w polskiej
szkole.

W ,,Porozumieniu pomigdzy Konferencja Episkopatu Polski oraz Mini-
strem Edukacji Narodowej z dnia 3 kwietnia 2019 r. w sprawie kwalifikacji
zawodowych wymaganych od nauczycieli religii”*® zostaty okreslone wymogi
dotyczace ksztalcenia pedagogicznego, ktore — jak juz wyzej zauwazono —
stusznie powigzano z przygotowaniem katechetycznym. Wyraznie zaznaczono,
ze ten rodzaj ksztatcenia pedagogicznego przysztych nauczycieli religii powi-

¥ Tamze, s. 65-180.

D Tamze, s. 95-100.

L Tamze, s. 142-152.

2 Tamze.

2 Porozumienie pomiedzy Konferencja Episkopatu Polski oraz Ministrem Edukacji Narodowej
z dnia 3 kwietnia 2019 r. w sprawie kwalifikacji zawodowych wymaganych od nauczycieli
religii, dz. cyt., poz. 9.
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nien obejmowac ,,nabycie wiedzy i umiejetnosci z zakresu psychologii, peda-
gogiki i katechetyki, nauczanych w powiazaniu z teologiag W wymiarze nie
mniejszym niz 270 godzin oraz pozytywnie oceniong praktyka pedagogiczna
w zakresie nauczania religii w wymiarze nie mniejszym niz 150 godzin™**. Co
wazne, ,,0 posiadaniu przygotowania pedagogicznego do nauczania religii
$wiadczy dokument ukonczenia wyzszego seminarium duchownego albo dy-
plom ukonczenia studiéw lub inny dokument wydany przez kolegium teolo-
giczne, uczelnie prowadzong przez Kosciot katolicki albo uczelni¢ publiczna
prowadzgca ksztatcenie w zakresie teologii katolickiej albo $wiadectwo ukon-
czenia kursu katechetyczno-pedagogicznego prowadzonego przez kolegium
teologiczne lub wyzsze seminarium duchowne™®. Ustawodawca dostrzega
zatem znaczenie nie tylko wiedzy i umiejetnosci z zakresu teologii, ale takze
psychologii, pedagogiki i katechetyki. Swiadczy to o integralnym podejsciu do
ksztalcenia przygotowujacego przysztych nauczycieli religii do pracy na roz-
nych etapach edukacji szkolnej. Jednoczes$nie jest wyrazem uzasadnionej troski
o0 profesjonalne ksztatcenie studentow teologii. Tylko takie podej$cie gwaran-
tuje wyposazenie przysztych nauczycieli religii w rzetelna, najnowsza wiedze
przedmiotowa oraz szerokg wiedze z zakresu nauk spotecznych (psychologii,
pedagogiki). Sprzyja tez rozwijaniu umiejetnosci i kompetencji spotecznych.
Majac powyzsze na uwadze, w ,,Ratio studiorum” uszczegoétowiono kwe-
stie zwigzane z ksztalceniem pedagogicznym, ktére pozwala uzyskaé¢ kwalifi-
kacje do wykonywania zawodu nauczyciela religii. Wyraznie zaznaczono, ze
w programach ksztalcenia teologicznego na jednolitych pigcioletnich studiach
magisterskich, nalezy uwzglgdni¢ obowiazujace rozporzadzenie ministra nauki
i szkolnictwa wyzszego w sprawie standardow ksztatcenia przygotowujacego
od wykonywania zawodu nauczyciela®. Obecnie jest to rozporzadzenie z dnia
25 lipca 2019 roku wraz z kolejnymi zmianami, zwigzanymi z pandemia
Covid-19 i wprowadzona forma zdalnego ksztatcenia na studiach wyzszych?'.
Zgodnie z nim, ksztatcenie przygotowujace studentow teologii do wykonywa-
nia zawodu nauczyciela religii powinno obejmowa¢ — obok przygotowania
w zakresie merytorycznym do nauczania religii (prowadzenia lekcji religii) —
rowniez przygotowanie w zakresie psychologiczno-pedagogicznym oraz dy-
daktycznym. Modut psychologiczno-pedagogiczny zawiera zintegrowane ze
sobg tresci ksztatcenia z obszaru nauk spotecznych. Uwzglednia przekaz wie-

24
25
26

Tamze.

Tamze.

Konferencja Episkopatu Polski, Droga formacji prezbiterow w Polsce. Ratio institutionis
sacerdotalis pro Polonia, dz. cyt., s. 94 i nn.

Zob. Rozporzadzenie Ministra Nauki i Szkolnictwa Wyzszego z dnia 25 lipca 2019 r.
w sprawie standardu ksztalcenia przygotowujacego do wykonywania zawodu nauczyciela,
poz. 1450; por. Obwieszczenie Ministra Nauki i Szkolnictwa Wyzszego z dnia 6 kwietnia
2021 roku w ogtoszenia jednolitego tekstu rozporzadzenia Ministra Nauki i Szkolnictwa
Wyiszego sprawie standardu ksztalcenia przygotowujacego do wykonywania zawodu na-
uczyciela, poz. 890.
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dzy z psychologii ogolnej oraz psychologii rozwojowej i wychowawczej. Za
istotne uznaje sie réwniez zagadnienia podejmowane w ramach pedagogiki
ogolnej, opiekunczo-wychowawczej i szkolnej, podstaw dydaktyki oraz emisji
glosu. W tym kontekscie zaktada si¢ analizowanie problematyki dotyczacej
profesjonalnego rozwoju nauczyciela nie tylko na studiach, ale takze podczas
aktywno$ci zawodowej. Stusznie planuje si¢ tez podejmowanie zagadnien
z zakresu dydaktyki i metodyki przedmiotu (w naszym przypadku nauczania
religii) na poszczegdlnych etapach edukacyjnych, czyli w przedszkolu, w szko-
le podstawowej i w réznych typach szkét ponadpodstawowych (liceum, techni-
kum, szkole branzowej). Preferuje si¢ rowniez ¢wiczenia z zakresu technologii
informacyjno-komunikacyjnych w celu zdobycia niezbgdnych umiejetnosci
zastosowania tych technologii w pracy edukacyjnej®. Zakres merytoryczny
poszczegdlnych przedmiotéw jest zgodny z obowigzujgcym prawem o$wiato-
wym. Jednoczesnie uwzglednia specyfike¢ nauczania religii, w tym zasadg
wiernosci Bogu i cztowiekowi, cele, zadania i tresci oraz wspotczesne wyzwa-
nia edukacyjne. Tak rozplanowane zagadnienia pedagogiczne, podejmowane
w ramach wyktadow i ¢wiczen, jak stusznie zaplanowano w wyzej wymienio-
nych dokumentach, nalezy powiazac¢ z praktykami w zakresie psychologiczno-
pedagogicznym i dydaktycznym. Praktyki te nalezy realizowa¢ w roznej for-
mie, np. jako praktyki ciggle (miesigczne) oraz $rodroczne z bezposrednim
udziatem nauczyciela akademickiego i grupy studentéw. Nie mogg one by¢
realizowane w formie ksztafcenia na odlegto$¢®.

W zwigzku z powyzszym dowarto$ciowano podmiotowos¢ przysztych
nauczycieli religii oraz ich aktywnos¢ i tworczos¢. Takie preferencje w ksztat-
ceniu pedagogicznym sprzyjaja rozwijaniu umiejetnosci kooperacji w zespole
(w tym negocjacji, pomocy), refleksyjno$ci w dziataniu i nad dziataniem, na-
bywaniu kompetencji komunikacyjnych, zdobywaniu do$wiadczenia, rozpo-
znawaniu etycznych i moralnych standardow stuzacych uczestnikom lekcji
religii i ksztattowaniu osobowosci. To z kolei warunkuje profesjonalng postawe
w przysztej pracy edukacyjnej.

Aktywny udziat studentéow w ¢wiczeniach i zajgciach praktycznych, reali-
zowanych w réznych typach szkot i na poszczegdlnych etapach edukacji, ma
przyczynia¢ sie do ksztaltowania umiejetnosci i kompetencji zawodowych®.
Stuzy wspieraniu przysztych nauczycieli religii w rozwijaniu refleksyjnosci,
motywowaniu do tworczosci edukacyjnej, gromadzeniu do$wiadczen eduka-
cyjnych i konfrontowania teorii z praktycznym dziataniem. Stad tez, zgodnie
z zaleceniami ministerialnymi, za istotne uznaje si¢ w ,,Ratio studiorum” row-
nolegte prowadzenie praktyki psychologiczno-pedagogicznej oraz katechetycz-

8 Tamze.
% Tamze.
%0 Tamze.
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nej i zaje¢ na uczelni*'. Obserwacja zaje¢ prowadzonych przez nauczycieli
religii — opiekunéw praktyk w szkole, wspoétdziatanie z opiekunami praktyk
w szkole i bycie w roli nauczyciela religii sprzyja zdobywaniu nowych do-
$wiadczen i ksztattowaniu podstawowych kompetencji zawodowych®. Dzigki
tego rodzaju aktywnosci pedagogicznej wiedza teoretyczna zostaje powigzana
z praktyka edukacjg. Studenci teologii — jako przyszli nauczyciele religii —
moga rozwija¢ profesjonalne kompetencje, ktore sg niezbgdne w nauczaniu
religii w polskiej szkole.

Konkluzje

Majac na uwadze powyzsze analizy, z cala pewno$cig mozna stwierdzié, ze
ksztalcenie pedagogiczne nauczycieli religii rzymskokatolickiej w Polsce ma
charakter integralny i kompleksowy. Uwzglednia zaréwno aspekty merytoryczne
(teologiczne — powigzane z filozofig), jak tez katechetyczne i pedagogiczne.
Kwestie teologiczno-katechetyczne i pedagogiczne sg wiasciwie rozplanowane
i wyakcentowane. Uwarunkowane jest to przede wszystkim celami i zadaniami
ksztalcenia teologicznego przygotowujacego do nauczania religii w polskiej
szkole. Réwniez stworzenie mozliwosci ksztalcenia nauczycieli religii rzymsko-
katolickiej w Polsce na studiach podyplomowych daje nowe mozliwosci w za-
kresie rzetelnego przygotowania teologiczno-katechetycznego i pedagogicznego.

Obecnie w ksztafceniu nauczycieli religii rzymskokatolickiej w Polsce
uwzglednia si¢ wszystkie najwazniejsze kwestie merytoryczne, katechetyczne,
psychologiczno-pedagogiczne i dydaktyczne. Na uwage zastuguje dazenie do
efektywnego wigzania teorii z praktyka, a takze rozwijanie kreatywnosci i reflek-
syjnosci wsrod przyszlych nauczycieli religii. Jest to zgodne ze wspotczesnymi
koncepcjami i modelami edukacji nauczycielskiej w Polsce i w $wiecie. Tym
samym w nowych zatozeniach programowych ksztatcenia przysztych nauczycieli
religii rzymskokatolickiej w Polsce widoczna jest rownowaga migdzy formacija
teologiczno-katechetyczng a pedagogiczna. Co wiecej, za wazne uznaje si¢ TOW-
niez uzdalnianie studentéw teologii do podejmowania réznych form aktywnosci
ewangelizacyjnej 1 katechetycznej w parafii. Takie podejscie jest uzasadnione
i zastluguje na uwage w kontekécie nowych wyzwan pastoralnych. Nabywanie
kwalifikacji nauczycielskich nie przystania tego, co istotne w postudze nauczania
i wychowania w wierze, a wigc gloszenia ewangelii, wspierania w nawigzaniu
osobistej wigzi z Bogiem, wprowadzania do wspdlnoty Kosciota, ksztaltowania
postaw i motywowania do podejmowania praktyk religijnych. Zachowane zosta-
ty — w sposob wiasciwy, zgodny z zasadg wiernosci Bogu i czlowiekowi — za-
rowno priorytety ksztatcenia teologiczno-katechetycznego, jak i pedagogicznego.

31 Konferencja Episkopatu Polski, Droga formacji prezbiteréw w Polsce. Ratio institutionis

sacerdotalis pro Polonia, dz. cyt., s. 152.

Tamze; Rozporzadzenie Ministra Nauki i Szkolnictwa Wyzszego z dnia 25 lipca 2019 r.
w sprawie standardu ksztalcenia przygotowujacego do wykonywania zawodu nauczyciela,
poz. 1450.
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Realizujac zalecenia Kosciota i panstwa w zakresie ksztatcenia przygoto-
wujacego do pracy nauczyciela religii, w praktyce szczeg6lng uwagg nalezy
zwr6ci¢ na wspomaganie studentdow w ksztattowaniu kompetencji etyczno-
moralnych, rozwijanie otwartosci i postawy dialogu oraz wdrazanie do inno-
wacyjnosci. Nauczanie religii rzymskokatolickiej w Polsce potrzebuje bowiem
nauczycieli religii, ktorzy dochowujac wiernosci Bogu i cztowiekowi, sg kre-
atywni w mysleniu i w dziataniu, otwarci, empatyczni i zdolni do dialogu oraz
potrafig rozumnie korzysta¢ z réznych rozwigzan metodycznych, np. prezen-
towanych za pomoca nowych technologii informacyjno-edukacyjnych. Nie
moze przy tym zabraknaé poglebionej refleksji moralnej przy ocenie witasnej
pracy dydaktyczno-wychowawczej i katechetycznej. Za rownie istotne nalezy
uzna¢ kompetencje potrzebne do pracy katechetycznej w parafii. Tak wiec,
niezaleznie 0d zmieniajgcej sie rzeczywistosci edukacyjnej, podstawowymi
ideami ksztatcenia nauczycieli religii rzymskokatolickiej w Polsce powinny
by¢ warto$ci chrzescijanskie, wszechstronna wiedza z dziedziny nauk teolo-
gicznych, humanistycznych i spotecznych oraz umiejetnosci zawodowe i kom-
petencje spoteczne. Uwzgledniajac zatozenia catosciowej formacji nauczycieli
religii, na uwadze nalezy mie¢ réwniez ich formacje duchows i pastoralng.

Rzetelna, wiasciwie zaplanowana i realizowana organizacja ksztalcenia
pedagogicznego studentéw teologii stanowi szanse dla jakosci nauczania religii
rzymskokatolickiej w Polsce. Umozliwia przysztym nauczycielom religii osig-
gniecie solidnych kompetencji merytorycznych i pedagogicznych wymaganych
do pracy w polskiej szkole. Dowartosciowuje takze tak istotne w pracy nauczy-
ciela religii ksztattowanie dojrzatej osobowosci. Tylko odpowiedzialni, ma-
drzy, profesjonalnie przygotowani i nieustannie doskonalgcy swoj warsztat
pracy nauczyciele religii, zatroskani o rozw6j duchowy i wiez ze wspolnota
Kosciota, potrafig sprosta¢ wspotczesnym problemom dydaktycznym, wycho-
wawczym i ewangelizacyjnym. Niewatpliwie, w praktyce wymaga to powigza-
nia zapoczatkowanego na studiach ksztatcenia z doskonaleniem oraz rozwojem
zawodowym i formacja duchowa prowadzong m.in. w ramach permanentnej
formacji nauczycieli religii. W tych dziataniach warto skorzysta¢ z doswiad-
czen Kosciota rzymskokatolickiego w innych krajach Europy.

* * x

Education of Teachers of the Roman Catholic Religion
in Poland — between Theological and Catechetical Formation
and Pedagogization

Summary

The training of teachers of Roman Catholic religion in Poland is carried
out at universities — at the faculties of theology — as part of uniform five-year
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master’s degree studies or two-year (four-semester) postgraduate studies. The
Church ensures the quality of both subject matter (theological) and catechetical
preparation, as well as pedagogical preparation of future religion teachers. Cur-
rent ministerial standards of pedagogical education in Poland are considered
important. The analyses undertaken in this paper highlight the fact that the
presence of religion lessons in Polish schools requires the reliable preparation
of future religion teachers to perform didactic, educational and caring tasks. It
also raises the need to pay more attention to the personal and spiritual devel-
opment of religion teachers. It is, above all, the Roman Catholic Church that is
responsible for the quality of theological and catechetical and pedagogical edu-
cation of those people to whom it gives a mission to teach religion in Polish
schools. It is supported in these activities by external entities (e.g. the Ministry
of National Education and Science). The above-mentioned activities ensure that
the education of teachers of Roman Catholic religion in Poland is integral and,
at the same time, adequate for contemporary educational tasks. In the training
of Roman Catholic religion teachers, a balance between theological and cate-
chetical and pedagogical formation can be observed. This is visible both in the
content and forms of education, where it is preferred to combine theory with
practice. This is achieved by internships of theology students carried out in
primary schools and various types of secondary schools. Such an integrated
approach to the training of religion teachers seems to be the most professional.

Keywords: religion teaching, religion teacher, training, theological studies,
formation, professional development, theological sciences, social sciences.
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Katolicki ruch charytatywny w diecezji lomzynskiej
w okresie Il Rzeczypospolitej.
Cz. 1: Struktura i organizacja

Dziatalno$¢ charytatywna stanowi nieodiaczny element postugi Kosciota,
a czynna mito$¢ blizniego jest jednym z podstawowych obowigzkow chrzesci-
janina (por. Mt 25, 35-45). Ko$ciot idzie tu w §lady swego Zatozyciela, ktory
umilowatl nas i mitos¢ t¢ okazat nie tylko poprzez Krzyzowa Ofiare Zbawienia,
lecz takze przez uczynki mitosierdzia (por. Mt 11, 5). Dlatego nie tylko glosi
nakaz mito$ci blizniego i zobowigzuje do pelnienia czynéw milosierdzia, ale
rowniez nadaje dziatalno$ci charytatywnej formy instytucjonalne, czynigc tro-
ske o biednych jednym z gltownych zadan ustanowionego urzedu diakona
(Dz 6, 1-6).

W Polsce tradycje tej dziatalnoSci siegajg poczatkow panstwa piastow-
skiego. Na przestrzeni wiekow animowali 1 prowadzili ja gldwnie biskupi
i zakony, ale tez bractwa i osoby $wieckie. Podobnie bylo w okresie migdzy-
wojennym, z tym ze charakter i formy tej dziatalnosci byty dopasowywane do
zmieniajacych si¢ po wojnie warunkow spoteczno-politycznych. | tak w pierw-
szym okresie ktadziono nacisk gtéwnie na stron¢ organizacyjng i koordynacyj-
ng dziatalnosci charytatywnej, a od kryzysu gospodarczego w 1929 r. i rozwoju
Akcji Katolickiej przede wszystkim na konkretng prace dobroczynng oraz do-
pracowywanie metod jej dziatania’.

Przez ruch charytatywny bedziemy rozumie¢ cato$¢ akcji charytatywnej
prowadzonej w miedzywojennej diecezji tomzynskiej. Opierat si¢ on gtownie
na Parafialnych Komitetach Niesienia Pomocy, w sktad ktéorego wchodzity
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gtéwnie stowarzyszenia wincetynskie i Akcja Katolicka, 2) instytucjach i fun-
dacjach dobroczynnych; 3) dziatalno$ci zakonow, w tym szczegolnie Zgroma-
dzenia Siéstr Mitosierdzia $w. Wincentego a Paulo.

Wyjasnienia wymaga tez kwestia granic diecezji lomzynskiej. Umieszczo-
ne bowiem w tytule ramy czasowe moga sugerowac, ze diecezja ta istniata juz
w 1918 r. Tymczasem powstata ona siedem lat pdzniej, na mocy bulli Piusa XI
Vixdum Poloniae unitas®. Niemniej trzeba pamietaé, ze juz przed 1925 r. istniat
pewien prototyp diecezji tomzynskiej. Byta to czgs$¢ diecezji sejnenskiej czyli
augustowskiej lezaca w granicach Polski. Dysponowata ona pewng autonomisa,
wyrazajacg si¢ miedzy innymi w posiadaniu struktur seminaryjnych, kurial-
nych, sadowych, itp.®> Z chwila ogloszenia reorganizacji koscielnej w Polsce
czes¢ ta wraz ze swojg organizacjg weszla w sktad diecezji tomzynskiej jako
jeden z gléwnych jej komponentéw. Drugim komponentem nowopowstate]
diecezji byly trzy dekanaty przytaczone z diecezji plockiej®. Stad pod wzgle-
dem strukturalnym, jak tez w pewnym sensie terytorialnym i demograficznym
mozna méwic o istnieniu diecezji tomzynskiej juz od 1918 r.

Podstawowg bazg zrodtowa omawianych zagadnien stanowity materiaty
uzyskane z kwerendy przeprowadzonej w Archiwum Diecezjalnym w Lomzy
i Archiwum Diecezjalnym w Etku. Sposrod zrédet drukowanych na pierw-
szym miejscu warto wymieni¢ akty normatywne, takie jak listy i okolniki
kolejnych biskupow tomzynskich, sprawozdania i statuty organizacji spo-
tecznych oraz uchwaty podejmowane na ogolnodiecezjalnych konferencjach
dziekanow i konferencjach dekanalnych. Dokumenty te zawieraja praktyczne
zalecenia dla duszpasterzy odnoszace si¢ do akcji charytatywnej, informuja
o osiagnigciach oraz istniejacych brakach. Bogatych informacji dotyczacych
form zaangazowania w prace charytatywna dostarczyly rowniez czasopisma
religijne, a wéréd nich: ,,Zycie i Praca” (Lomza 1924-1935), ,,Sprawa Kato-
licka” (1935-1939) oraz ,,Wiadomos$ci Ko$cielne Diecezji Lomzynskiej”
(Lomza 1927-1939). Wsrdd opracowan na uwage zastluguje publikacja
ks. Wojciecha Guzewicza pt. Ruch katolicko-spofeczny na terenie diecezji
tomzynskiej w okresie XX-lecia migdzywojennego, w ktorej autor zawart m.in.
gtéwne kierunki ruchu charytatywnego w mi¢dzywojennej diecezji tomzyn-
skiej® oraz ks. Jozefa Majki pt. Chrzescijariska mysl i ruch charytatywny,

Kuria Biskupia w Lomzy, Acta erectionis dioecesis tomzensis, bez sygn., L. Lauri do R. Jal-
brzykowskiego, Warszawa 16 XI 1925 r.

W. Guzewicz, Duchowienstwo diecezji fomzynskiej w 11 Rzeczypospolitej, Lublin 2003, s. 21;
Tenze, Przemiany administracyjne Kosciota rzymskokatolickiego w Polsce na przetomie XX
i XXI wieku i powstanie diecezji efckiej, w: Ukraina — Polska — Unia Europejska. Ze studiow
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zji lomzynskiej, Lomza 1975 s. 15nn.
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w ktorej przedstawiona zostata ogdlna charakterystyka ruchu charytatywnego
w Polsce w okresie 1l Rzeczypospolitej®.

Parafialne Komitety Pomocy Biednym

Parafialne Komitety Pomocy Biednym zostaty utworzone w diecezji tom-
zynskiej z inicjatywy bpa Stanistawa Lukomskiego w 1931 r. W ich sktad mieli
wej$¢ gltownie cztonkowie stowarzyszen wincentynskich oraz Akcji Katolic-
kiej’. O ile w parafiach miejskich nie byto wigkszego problemu z powotaniem
takich komitetéw, o tyle w osrodkach wiejskich inicjatywy te byty na ogét
stabiej rozwinigte. Brakowalo tu srodkéw materialnych i ludzi przygotowanych
do tej pracy. Jak wielkie musiaty by¢ te trudnosci §wiadczy fakt, ze w okresie
od 15 sierpnia 1931 r. do 20 marca 1932 r. zdotano powota¢ jedynie 15 komite-
tow parafialnych, w tym tylko 5 w parafiach wiejskich®. Wprawdzie pod koniec
okresu migdzywojennego liczba komitetow parafialnych zwickszyta sie do 90,
z czego ponad 70 przypadato na parafie wiejskie, ale tylko potowa z nich przy-
sytata regularnie sprawozdania ze swej dzialalnosci, co oznaczato — zdaniem
wladz centralnych — ze ,,upadta nich najprawdopodobniej dziatalno$¢ charyta-
tywna”®. W miejscach, gdzie nie udato si¢ utworzyé komitetow parafialnych,
inicjatywy charytatywne podejmowaty zelatorki i zelatorzy Zywego Rézanca
oraz Trzeciego Zakonu §w. Franciszka'’.

Istotna rol¢ w komitetach parafialnych odgrywaty stowarzyszenia wincen-
tynskie. W ich sktad wchodzity m.in. Towarzystwa §w. Wincentego a Paulo
przeznaczone dla kobiet oraz Konferencja $w. Wincentego a Paulo, skupiajace
w swych szeregach megzczyzn. Prowadzity one bowiem najszersza dziatalnosc¢
charytatywng, a ponadto mialy dobre struktury organizacyjne. Stowarzyszenia
te skupialy katolikow $wieckich i w swoim charyzmacie mialy na celu niesie-
nie materialnej, religijnej i moralnej pomocy ubogimi bedacym w trudnej sytu-
acji zyciowej. Poczatki stowarzyszen wincentynskich siggajg pierwszej potowy
XIX w. i zwigzane sg z dziatalnoscig Fréderica Ozanama we Francji. On to
w 1833 1. przy wspotpracy E. Bailly'ego zalozyt pierwsza Konferencje, skupia-
jacg w swoich szeregach mlodziez akademickg. Organizacja ta poczatkowo
miato charakter samoksztalceniowy (Société Bonnes Etudes), a nastgpnie (cze-
$ciowo w reakcji na zarzuty socjalistow oskarzajacych Kosciot o bezczynnose
wobec ngdzy) charytatywny (Société de Saint Vincent de Paul). Dzigki popar-

J. Majka, Chrzescijanska mysl i ruch charytatywny, s. 511-532.

S. Lukomski, W sprawie Komitetow Parafialnych Pomocy Ubogim, ,,Wiadomosci Koscielne

Diecezji Lomzynskiej” (dalej cyt. WKDL), 5(1931), nr 11, s. 314,

Archiwum Diecezji Lomzynskiej (dalej cyt. ADL), [Akta rézne] [nieuporzadkowane], bez

sygn., Komitety Parafialne Pomocy Ubogim. Sprawozdanie z dziatalnosci Komitetow Para-

fialnych Pomocy Ubogim w diecezji tomzynskiej za rok 1931 i 1932.

® WKDL 9(1935), nr 8, s. 80.

0 Archiwum Diecezji Elckiej (dalej cyt. ADE), Akta Parafii (dalej cyt. AP) Berzniki 1922-
1949, bez sygn. Pismo ks. K. Grunwalda z 18 11 1930 r.; W. Guzewicz, Duchowienstwo die-
cezji fomzynskiej, s. 239n.
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ciu duchowienstwa, organizacja ta rozpowszechnita si¢ nie tylko w diecezjach
Francji, ale takze w innych krajach Europy, Afryce i w Ameryce Pdinocne;.
Kierownictwo ideologiczne i duchowe nad tymi organizacjami powierzono
ksigzom misjonarzom (lazarystom)™’.

Na ziemiach polskich pierwsze Towarzystwo §w. Wincentego a Paulo
powstato we Lwowie (1843 r.). Pierwsza za$§ Konferencja §w. Wincentego
a Paulo zostata zatozona na Slasku (1843 r.). Dziatalno$é stowarzyszen win-
centynskich oraz innych dobroczynnych zaktadow i instytucji o zasiegu diece-
zjalnym koordynowana byla przez rady wyzsze (np. Rada Wyzsza w Warsza-
wie obejmowata organizacje wincentynskie z okregu warszawskiego i wilen-
skiego), a takze zwigzki organizacji dobroczynnych (np. Zwiazek Katolicki
Towarzystw i Zaktadow Dobroczynnych utworzony 1895 r. we Lwowie; po-
dobne powstawaty tez w Poznanskiem, Matopolsce i Slasku)™.

Stowarzyszenia wincentynskie skupiaty w swoich szeregach zaréwno do-
rostych, jak i mtodziez (w niektorych krajach takze dzieci w wieku 8-12 lat).
Podstawowg komorka organizacyjng stowarzyszen mgskich byta konferencja,
natomiast zenskich — towarzystwo (stowarzyszenie). Na czele kazdej grupy stat
zarzad, w sktad ktoérego wchodzili przewodniczacy, jego zastepca i skarbnik.
Wazng funkcje spetniat takze kierownik duchowny. Przewodniczyt on zebra-
niom i czuwat nad prawidtowoscig dziatan organizacji. Poszczegdlne stowa-
rzyszenia parafialne wchodzity w sktad zwiazku diecezjalnego®®. Srodki finan-
sowe stowarzyszen opieraly si¢ gtownie na sktadkach cztonkowskich, ofiarach
zbieranych podczas zbiorek w Ko$ciotach i darach dobroczyncow.

Na poczatku okresu miedzywojennego w diecezji lomzynskiej istniaty
tylko pojedyncze oddziaty zenskie, bedace najczesciej sekcjami mitosierdzia
dzialajacymi przy Katolickim Zwiazku Polek, Bractwach Rozancowych i Ter-
cjarstwie™. Od 25 grudnia 1929 r., na mocy dekretu bpa S. Lukomskiego,
wszyscy ksieza proboszczowie zobowigzani byli do zakladania oddzialow
Stowarzyszenia Pan Mitosierdzia w swoich parafiach'. Na szczeblu diecezjal-
nym odpowiedzialnym za te akcje zostal ks. Stanistaw Szczesnowicz'®. Mimo
szeroko zakrojonej akcji popularyzujacej to dzieto nie udato si¢ zaprowadzi¢

113, Fel, K. Kuzmak, Konferencje sw. Wincentego a Paulo, EK, t. 9, Lublin 2002, kol. 573;

J. Majka, Koscielna dziatalnos¢ dobroczynna w Polsce w XIX i pierwszej pofowie XX wieku,

Zeszyty Naukowe Katolickiego Uniwersytetu Lubelskiego” (dalej cyt. ZNKUL) 9(1966),

z. 1-2, s. 117-135; W. Guzewicz, Ruch katolicko-spofeczny na terenie diecezji fomzynskiej

w okresie XX-lecia migdzywojennego, s. 134-135.

Cz. Strzeszewski, Chrzescijariska mysl i dziatalnos¢ spoleczna w zaborze austriackim w latach

1865-1918, w: Historia katolicyzmu spolecznego w Polsce 1832-1939, red. Cz. Strzeszewski,

R. Bender, K. Turowski, Warszawa 1981, s. 191-194.

S. Fel, K. Kuzmak, Konferencje sw. Wincentego a Paulo, kol. 573-574.

Y Zycie i Praca” (dalej cyt. ZiP), 1(1924), nr 15, s. 3; 4(1927), nr 3, s. 3; , Ziemia Lomzynh-
ska”, 3(1920), nr 5, s. 3.

15 WKDL 4(1930), nr 1, s. 5.

6 7iP 8(1931), nr 19, s. 3.
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go w wigkszosci tomzynskich parafii. Pod koniec 1937 r. organizacja ta istniata
zaledwie w 24 parafiach, co stanowilo niecate 18% wszystkich parafii w diece-
zji. Nalezato do niej 489 cztonkin czynnych i 723 wspierajacych. Stowarzysze-
nie Pan Milosierdzia powstawala na terenie diecezji zazwyczaj w osrodkach
miejskich i wigkszych miejscowosciach®’.

Zdecydowanie mniej byto Konferencji §w. Wincentego a Paulo. Na terenie
diecezji tomzynskiej funkcjonowaty tylko dwie: w Suwatkach i Lomzy. Kazda
z nich skupiata niewiele ponad 10 cztonkow. Dyrektorami poszczegdlnych
konferencji byli ksieza mianowani przez wladze diecezjalne, zarzad za$ two-
rzyli $wieccy™.

Poza stowarzyszeniami wincentynskimi drugim filarem Parafialnych
Komitetow Niesienia Pomocy byla Akcja Katolicka. W diecezji tomzynskiej
powstata ona 21 wrzes$nia 1931 r. i dziatata do 1939 r., tj. do momentu wybu-
chu II wojny $wiatowej. W ciggu niespetna o$miu lat istnienia zdotata zbudo-
wac solidne struktury, na ktére sktadaty sie¢ dwie powigzane ze sobg instytucje
(instytuty i stowarzyszenia):

= Diecezjalny Instytut Akcji Katolickiej (DIAK),

= Dekanalna Akcja Katolicka (DAK),

= Parafialna Akcja Katolicka (PAK),

= Katolickie Stowarzyszenie Mezow (KSM),

= Katolickie Stowarzyszenie Kobiet (KSK),

= Katolickie Stowarzyszenie Mlodziezy Meskiej (KSMM),

» Katolickie Stowarzyszenie Mtodziezy Zenskiej (KSMZ).

Udato si¢ jej zgromadzi¢ katolikéw czterech standéw, tacznie kilkadziesiat
tysiecy wiernych. W 1938 r. do KSK — 7338 cztonkin, do KSMZ — 7348
czionkig, do KSM — 5579 cztonkéw, a do KSMM — 4778 cztonkéw (zob. tabe-
lanrl)™.

Tabela 1. Liczebnos¢ Stowarzyszen Akcji Katolickiej w diecezji fomzynskiej w okresie
mi¢dzywojennym.

17
18

W. Guzewicz, Duchowieristwo diecezji fomzyrnskiej, s. 240.

Sprawozdanie z Dzialalnosci Towarzystwa sw. Wincentego a Paulo na Terytorium Metropo-
lii Warszawskiej i Wilerskiej za rok 1934 i 1935, [Wilno 1936], s. 2-5; Sprawozdanie z dzia-
talnosci Towarzystwa sw. Wincentego a Paulo na terytorium metropolii warszawskiej i wi-
lenskiej za rok 1936, [Wilno 1937], s. 16nn.; W. Guzewicz, Ruch katolicko-spoleczny na te-
renie diecezji fomzynskiej w okresie XX-lecia miedzywojennego, s. 135.

Zob. W. Guzewicz, Geneza Akcji Katolickiej i jej powstawanie w diecezji tomzynskiej w okresie
migdzywojennym, ,Efckie Studia Teologiczne” 5(2004), s. 321-336; Tenze, Geneza i organiza-
¢ja Parafialnej Akcji Katolickiej na terenie diecezji fomzynskiej w okresie Il Rzeczypospolitej,
»Studia Teologiczne” 23(2005), s. 279-289; Tenze, Diecezjalny Instytut Akcji Katolickiej
w diecezji tomzyriskiej w okresie Il Rzeczypospolitej, ,,Roczniki Teologiczne” 52(2005), z. 4,
S. 107-136; Tenze, Stosunek duchowienstwa i Swieckich do Akcji Katolickiej w miedzywojennej
diecezji fomzynskiej, ,,Nasza Przeszto$¢” 105(2000), s. 231-246; Tenze, Zarys dziatalnosci cha-
rytatywnej Akcji Katolickiej w miedzywojennej diecezji tomzynskiej, ,,Studia Teologiczne”
24(2006), s. 293-305;

19
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KSM KSK KSMM KSMZ

Rok
ODDZ.| CZyr.. |ODDZ.| CZL. |ODDZ.| CZL. |ODDZ.| CZXi.

1934 39 3215 24 2541 118 3560 139 5240

1935 70 4799 56 4238 119 3379 129 5992

1936 87 5261 70 6504 117 4546 131 6601

1937 97 6161 78 7338 116 4778 157 7964

1938 99 6500 78 7338 116 4674 129 7348

1939 | 102 7271 85 7912 111 4682 125 7348

Zrédlo: ADL, [Akta rézne] [nieuporzadkowane], Katolickie Stowarzyszenie Mezow,
k. 22, M. Pirozynski, S. Szczech, Rocznik statystyczny Kosciola katolickiego w Polsce.
Rok pierwszy 1937, Lublin 1938, s. 254, 257, 260, 292, 299, 322, 327; AKDL 6(1939),
nr 4, s. 69; ,,Sprawa Katolicka” 4(1938), nr 19, s. 5; 5(1939), nr 15, s. 4; ,,Zjednoczenie”
7(1939), nr 7-8, s. 125-138; ,Kierownik Stowarzyszen Mtodziezy” 17(1938), nr 8,
s. 202-211; 18(1939), nr 8, s. 223-230, 248-253; ,,Ruch Katolicki” 9(1939), nr 7, s. 345.

Organizacjami koscielnymi prowadzacymi akcje charytatywna byty row-
niez Zywy Rézaniec, Trzeci Zakon $w. Franciszka, Bractwa Rozaficowe i inne.
Niemniej jednak dominujacg role spetniaty stowarzyszenia wincetynskie oraz
Akcja Katolicka. Pozostale organizacje podejmowaly inicjatywy charytatywne
glownie w parafiach wiejskich, gdzie nie byto struktur ani stowarzyszen wince-
tyfiskich, ani Akcji Katolickiej lub gdzie inicjatywy te byly stabiej rozwiniete®.

Instytucje i fundacje dobroczynne

Pomoca dla ludnos$ci biednej w diecezji zajmowato si¢ takze Towarzystwo
Dobroczynnosci w Lomzy, ktore powstalo w 1881 r. z inicjatywy miejscowego
duchowienstwa i ziemianstwa®". Pierwsza wojna $wiatowa znacznie ograniczy-
fa jego prace oraz spowodowata dewaluacj¢ posiadanych kapitatow. Po odzy-
skaniu niepodlegto$ci Towarzystwo reaktywowato dziatalno$¢, zajmujac si¢
glownie udzielaniem porad fachowych w sprawach gospodarczych, prowadze-
niem przytutkéw, kas pozyczkowo-bezprocentowych, ochronek, organizowa-
niem zbiérek dla najbiedniejszych, urzadzanie odczytow i koncertow itp.?

2 por. S. Lukomski, Niesienie pomocy bezrobotnym, WKDL 6(1932), nr 8, s. 157-158; ,,Wia-

domosci Archidiecezji Wilefiskiej” 5(1931), nr 15-18, s. 208.

2L 7iP 5(1928), nr 21, s. 3.

22 ADE Akta Osobowe (dalej cyt. AO), Akta ks. Wincentego Bogackiego. Wspomnienia, cz. 111
[mps], s. 5; Statut Towarzystwa Dobroczynnego w £omzy, Lomza 1936, § 4, 6, 16-18; ZiP
2(1925), nr 2, s. 3; 2(1925), nr 45, s. 1.
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Moderatorami tej instytucji byli ks. Jozef Luniewski oraz ks. Antoni Roszkow-
ski. Wspierali ich takze inni ksi¢za, w tym: Wincenty Btazewicz, Stefan Dmo-
chowski, Florian Haraburda, Piotr Pianko, Jan Przybinski, Stanistaw Pardo,
Jozef Roszkowski, Kazimierz Sidorowicz, Jozef Sledzinski, oraz Piotr
Sledziewski®. Podobne towarzystwo dziatalo rowniez w Suwatkach przy para-
fii §w. Aleksandra. Jego gtéwnym inicjatorem i opiekunem byl ks. Szczesno-
wicz, a po nim — od 1929 r. — ks. Bolestaw Gumowski**. Cztonkami obu tych
stowarzyszen mogta by¢ tylko osoba petnoletnia, nalezaca do jednej z organi-
zacji katolickiej i majgca rekomendacje przynajmniej dwoch cztonkow towa-
rzystwa. Ogot czionkow dzielit si¢ na zwyczajnych, wspierajacych i honoro-
wych. Czlonkowie zwyczajni zobowigzani byli do optacenia sktadki organiza-
cyjnej w wysokosci 6 zt. rocznie. Czlonkiem wspierajacym mogt zosta¢ kazdy
cztonek zwyczajny, ktory wptlacit jednorazowo na rzecz towarzystwa przy-
najmniej 50 zt. Czlonkéw honorowych mianowato Walne Zgromadzenie To-
warzystwa na jednomys$lny wniosek zarzadu, w uznaniu za szczeg6lne zastugi
potozone w dziedzinie dobroczynnosci®.

Na wzor Towarzystw Dobroczynnosci w Lomzy i Suwalkach byty zakta-
dane przez ksi¢zy katolickie kasy pozyczkowo-bezprocentowe. Zasadniczo
zajmowaly si¢ one ,,niesieniem pomocy biednym i ubogim oraz wspieraniem
poczynan katolickich kupcow i rzemie§lnikow”. Najczgséciej wyznaczone cele
realizowane byly poprzez udzielanie bezprocentowych pozyczek”. Znajdowaty
si¢ one prawie w kazdej wigkszej miejscowosci diecezji’’.

Zakony i zgromadzenia

Na terenie migdzywojennej diecezji tomzynskiej dziatalno§¢ charytatywna
prowadzily rowniez zakony. Wsrod nich wyrdzniaty si¢ szarytki, felicjanki,
sercanki, stuzki, franciszkanki.

Siostry Mitosierdzia §w. Wincentego a Paulo (szarytki) zatozone zostaty
przez $w. Wincentego a Paulo we Francji w XVII w. Do Polski przybyty
w 1652 r. pod hastem Milos¢ Chrystusa nagli nas. Stuza ubogim w domach,
chorym w szpitalach, starcom, pracujg na misjach zagranicznych, katechizuja
dzieci i mlodziez. W migdzywojennej diecezji fomzynskiej szarytki miaty swo-
je domy m.in. w Lomzy (prowadzily tutaj szpital Swietego Ducha i Zaklad
Opieki dla Dorostych), Ostrofece (szpital §w. Jozefa) i Szczuczynie (szpital)™.

2 sprawozdanie z dziatalnosci i funduszéw Towarzystwa Dobroczynnosci W £omzy za okres od

1 stycznia 1914 r. do 1 stycznia 1922 r., [Lomza 1922], s.4-6, 11-15.
% 7ip 2(1925), nr 11, s. 2; 2(1925), nr 52, s. 1; ,,.Sprawa Katolicka” 2(1936), nr 32, s. 14.
% Statut Towarzystwa Dobroczynnego w Suwatkach, [Suwatki 1929], § 9, 10, 15; Statut Towa-
rzystwa Dobroczynnego w £omzy, § 9-15.
% por. , Juz Swita” 3(1936), nr 10, s. 7; ,,Sprawa Katolicka” 2(1936), nr 32, s. 14.
2 W. Guzewicz, Ruch katolicko-spofeczny na terenie diecezji fomzyiskiej w okresie XX-lecia
migdzywojennego, S. 235nn.
W. Jemielity, Zgromadzenia zakonne rzymskokatolickie w pdtnocno-wschodniej Polsce,
»Studia Teologiczne” 20(2002), s. 337-362.
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Zgromadzenie Sidstr $§w. Feliksa z Kantalicjo i §w. Franciszka z Asyzu
(felicjanki) powstato w 1855 r. w Warszawie. Zatozycielami byli: Zofia Trusz-
kowska i o Honorat Kozminski. Hasto zgromadzenia brzmi: Wszystko przez
Serce Maryi na cze$¢ Przenaj$wietszego Sakramentu. Siostry zajmujg si¢ m.in.
pomoca bliznim, katechizacja, prowadzeniem domoéw starcéw i nieuleczalnie
chorych, praca przy parafiach. W latach 1918-1939 swoje domy posiadaty
w Filipowie (1928-1932) — pracowaly w domu starcéw, Suwatkach (1938)
i Wizajnach (1928-1940) — prowadzity szkole szycia i katechizacje®.

Zgromadzenie Corek Maryi Wspomozycielki (sercanki) powstalo w 1885 r.
Jego zalozycielami byli 0. Honorat Kozminski, Elzbieta Stumer i Paula Malecka.
Hasto zgromadzenia: Serce Maryi ucieczkq naszq. Zajmuja si¢ m.in. katechiza-
cja, pielegniarstwem, krawiectwem, introligatorstwem itp. W miedzywojenne;j
diecezji tomzynskiej pracowaty m.in. w Filipowie, Kolnie (prowadzily dom
dziecka) i Lomzy (np. prowadzily Internat Seminarium Nauczycielskiego,
ochronke dla dzieci)®.

Zgromadzenie Siostry Franciszkanek Rodziny Maryi powstato w 1857 r.
zatozone przez ks. Felinskiego w Petersburgu. Siostry maja za cel wychowanie
dzieci, opieke nad chorymi, starcami i kalekami. Swoje domu miaty m.in.
w Augustowie (prowadzity ochronke dla dzieci, dom starcow, praca z dzie¢mi
i mlodziezg), Ostrotece (dom dziecka), Ostrowi Mazowieckiej (sierociniec,
szpital), Sejnach (sierociniec, bursa gimnazjalna, dom starcoéw) oraz w Stu-
dzienicznej (sierociniec, dom dziecka)™.

Zakonczenie i wnioski

Podsumowujac nalezy stwierdzi¢, iz organizacja i dziatalno$¢ charytatyw-
na w Kosciele tomzynskim w II Rzeczypospolitej stanowita istotng czes$¢
przedsigwzig¢ duszpasterskich i czerpata swe tradycje jeszcze z diecezji sej-
nenskiej czyli augustowskiej. Nowym uwarunkowaniem byto nauczanie papie-
skie (np. encyklika Piusa XI Quadragesimo anno) oraz nadmiar potrzeb, jakie
zrodzity si¢ po I wojnie $wiatowej (w 1918 r. znaczna czes$¢ terendow diecezji
tomzynskiej byla zniszczona w ponad 70%), czy w wyniku wielkiego kryzysu
ekonomicznego na poczatku lat trzydziestych XX wieku. Nalezy jednak pod-
kresli¢, iz sytuacje kryzysowe sprzyjaly rozwojowi akcji charytatywnej, gdyz
wzrastato wowczas ogole zrozumienie dla tego rodzaju akcji i stowarzyszen;
jednoczesnie w pewnym stopniu ja utrudnialy, nie tylko ze wzgledu na brak

% Tamze; zob. W. Guzewicz, L. Moszczynski, Troska 0 dobro wspélne W postudze ks. Witolda

Balukiewicza (1891-1971), w: Pro bono publico, personae et familiae. Niektére aspekty dzia-
tan na rzecz dobra osoby, rodziny i spoleczeristwa, red. W. Guzewicz, S. Strgkowski, A. Mi-
kucki, Etk 2018, s. 31-52.

W. Jemielity, Zgromadzenia zakonne rzymskokatolickie w potnocno-wschodniej Polsce, s. 337n.
Zob. T.A. Fracek, Zgromadzenie Siostr Franciszkanek Rodziny Maryi, w: Veni Sancte Spiri-
tus. Ksigga pamigtkowa poswigcona Ksigdzu Biskupowi Jerzemu Mazurowi, red. W. Guze-
wicz, S. Strekowski, Etk 2013, s. 139-170.
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srodkow, lecz takze z uwagi na niebezpieczenstwo sptycenia ideologicznego
1 prowizorycznosci organizacyjnej, czego przyktadem byty Parafialne Komitety
Niesienia Pomocy. Poza tym bardzo liczne i pilne zadania, jakie stawaty przed
ruchem charytatywnym w diecezji, znacznie opdznialy tworzenie stabilnych
struktur dziatalno$ci dobroczynnej oraz rzutowaty na jej zasieg i rozmiary.

Calo$¢ akcji charytatywnej w migedzywojennej diecezji lomzynskiej kon-
centrowala si¢ zasadniczo wokol trzech czlonow: Parafialnych Komitetow
Niesienia Pomocy, instytucji i fundacjach dobroczynnych oraz zakondw,
w tym szczegolnie Zgromadzenia Sidstr Mitosierdzia §w. Wincentego a Paulo.
W sumie w akcje charytatywna byto tu zaangazowanych kilka-kilkanascie ty-
siecy 0sob, zarowno $wieckich, jak i osob konsekrowanych czy duchownych.
Wydaje si¢, ze w zakresie organizacji placowek oraz liczbie cztonkéw w po-
szczegolnych organizacjach osiggnigto w miar¢ dobre rezultaty w warunkach
duszpasterskich diecezji tomzynskiej. Trzeba bowiem pamigtac, ze ruch chary-
tatywny na tym terenie napotykat na szczegoélne trudno$ci: warunki spoteczno-
ekonomiczne, chociazby ze wzgledow na niewystarczajace materialne; propa-
ganda socjalistow 1 komunistow, odciagajaca ludzi od Kosciota; rozlegle para-
fie, brak wlasciwej liczby kaptanow oraz ich odpowiedniego przygotowania do
tej pracy. Niektorzy duchowni, wywodzacy si¢ ze starszego pokolenia, przy-
wigzani do tradycyjnych metod duszpasterskich nie widzieli potrzeby tworze-
nia nowych organizacji (np. Akcji Katolickiej) i dlatego odnosili si¢ do nich
z rezerwsg, obojetnoscia, a nawet i niechecig. Znaczenie takich postaw podnosi-
ta i ta okoliczno$¢, iz do rzadkosci nalezata bliska wspolpraca inteligencji
z duchowienstwem, skutkiem czego odczuwano dotkliwy brak swieckich lide-
réow ruchu, ludzi odpowiedniego formatu intelektualnego, jednoczesnie obda-
rzonych umiejetnosciami organizatorskimi.

* * *x

Catholic Charity Movement in the Lomza Diocese During
the Second Polish Republic. Part 1: Structure and Organization

Summary

Charity is an integral part of the Church’s ministry, and active charity is one
of the Christian’s basic duties (cf. Mt 25, 35-45). The Church follows in the foot-
steps of her Founder, who loved us and showed us this love not only through the
Sacrifice of Salvation, but also through works of mercy (cf. Mt 11, 5). Therefore,
he not only proclaims the love of neighbor and obliges him to perform acts of
mercy, but also gives charitable activities institutional forms, making caring for
the poor one of the main tasks of the deacon’s office (Acts 6, 1-6).

In Poland, the traditions of this activity date back to the beginnings of the
Piast state. Over the centuries, it was mainly animated and led by bishops and
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religious orders, but also brotherhoods and lay people. It was similar in the
interwar period and in the Lomza diocese, except that the nature and forms of
this activity were adapted to the changing socio-political conditions after the
war. And so, in the first period, emphasis was placed mainly on the organiza-
tional and coordination side of charity, and since the economic crisis in 1929
and the development of Catholic Action, primarily on specific charity work and
refining its methods.

By charity we will understand the entire charity campaign carried out in the
interwar diocese of Lomza. It was based mainly on Parish Committees of Relief,
consisting mainly of Vincentian associations and Catholic Action, 2) charitable
institutions and foundations; 3) the activities of religious orders, in particular the
Congregation of the Sisters of Mercy of Saint. Wincentego a Paulo.

Keywords: charity movement, diocese of Lomza, Second Polish Republic.
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Plauto senza frontiere. Il “Miles gloriosus” nelle traduzioni

Musas Plautino sermone locuturas fuisse,
si Latine loqui vellent.

Quintiliano, Institutio oratoria X, 1, 99.

Di quel poco che ¢ pervenuto sulla vita di Plauto almeno una cosa ¢ certa,
cioé la data di morte, riportata da Cicerone in un passo del Brutus (XV, 60)
e che fu un attore errante.

Tutt’altro si evince dalle testimonianze testuali sia dirette sia indirette. Il
corpus plautino? definito gia da Varrone nel suo De comoediis Plautinis, traccia
il profilo di un autore prolifico, di forte ispirazione menandriana da un lato,
dall’altro di, un arguto e implacabile cronista, singolare soprattutto negli
stratagemmi linguistici. La lingua plautina si caratterizzo per la presenza di
numerose contaminazioni e prestiti dal greco, di figure retoriche (I’anafora, il
chiasmo, I’omoteleuto, 1’allitterazione), superlativi iperbolici e ridicoli che non
di rado accentuarono gli aspetti caricaturali dei personaggi, procurando non
pochi grattacapi a coloro che si sarebbero avventurati sul cammino di
traduttori. Si ¢ giunti persino a sostenere che Plauto sia quasi impossibile da
tradurre® in quanto autore di testi poetici “intraducibile per definizione™ e, in
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che ne compromettono la traducibilita”, L. Pasetti, Tradurre Plauto (Menaechmi 182-226), in:
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piu, scritti per essere rappresentati sulla scena. Pero, i legami del grande
drammaturgo romano con i modelli del teatro greco si manifestarono in perfetta
armonia con la sua liberta artistica, dato che I’autore del Miles gloriosus non si
limito a ridicolizzare i suoi eroi. Nel teatro di Plauto, i valori tradizionali
romani vengono chiaramente e volutamente ribaltati. Tra le figure comiche che
popolano le sue commedie spiccano tre versioni che si possono definire
“caricature: Miles gloriosus (‘il soldato fanfarone’), Pseudolus (‘il bugiardo’),
Truculentus (“il rustico’)”. Per descrivere quel mondo alla rovescia I’autore
ricorreva spesso all’uso di arcaismi e all’invenzione di parole nuove, inserendo
numerose composizioni metriche di struttura particolare per differenziare i vari
tipi di recitazione (senari per il parlato e metri lirici per il canto).

Impressionante ¢ anche la versatilitd di Plauto come commediografo. Le
fonti delle sue commedie sono diverse, ma quella principale resta il dramma
greco. Oltre alla “nuova commedia” greca, Plauto si servi attivamente delle
commedie di area meridionale®, in cui si utilizzavano ampiamente
I’accompagnamento musicale e una varieta di metri sonori, dando vita a opere
che superavano i generi comici esistenti (fabula atellana, palliata ecc.). Plauto
attinge coraggiosamente da numerose commedie, combinando monologhi
individuali in un unico brano, aumentando il volume delle parti musicali,
introducendo giochi di parole e rafforzando significativamente gli elementi
farseschi’.

In questo saggio si mettono a confronto con 1’originale di Plauto alcune
traduzioni e adattamenti italiani, a partire da una parafrasi quasi letteraria di
Lodovico Dolce e la fortunata elaborazione in dialetto romano di Pier Paolo
Pasolini, per giungere alle traduzioni polacche del XIX e del XX secolo e ad
altre piu recenti.

L’arte del tradurre e le opere plautine

Ogni opera letteraria ¢ storicamente condizionata, ossia dipende dal luogo
e dal tempo in cui si realizza. Lo sanno gli studiosi di storia, quelli di lingua
e di letteratura, ma anche i semplici lettori. Molto meno, tuttavia, ci si rende
conto che anche la lettura interpretativa ¢ ugualmente legata al suo tempo ¢ al
suo ruolo nella cultura del momento. Quindi, da lettori e interpreti della realta
circostante, si passa ai veri traduttori vissuti in epoche passate fino al presente.

Cfr. R. Jakobson, Aspetti linguistici della traduzione, in: Teorie contemporanee della
traduzione, S. Nergaard (cur.), Milano 1995, 49-62, come citato in L. Pasetti, Tradurre
Plauto (Menaechmi 182-226), in: Note di traduttore, F. Condello, B. Pieri (curr.), Bologna
2011, 102.

®  Cfr. M. Rubino, V. Faggi, op. cit., XII.

Plauto stesso descrive I’atto di attingere dai modelli greci o di ispirarsi ad essi in alcuni passi
delle sue commedie (Asinaria, Trinummus) come “vortit barbare”, cfr. A. Traina, Vortit
barbare. Le traduzioni poetiche da Livio Andronico a Cicerone, Roma 1970, 113.

Cfr. 1. B. Tpy6oukus, Anmuunas rumepamypa u opamamypeus, Mocksa 2010, 171-172.
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Gia Cicerone e San Girolamo in eta remota riflettevano sulle strategie
interpretative, rendendosi conto della non facile scelta tra “belle versioni infedeli
e brutte versioni fedeli”® Secondo Italo Calvino, il traduttore sarebbe 1’unico
autentico lettore del testo. Tanto ¢ vero che nel suo saggio Sul tradurre, scritto
nel 1963, consiglia di adottare “un confronto a tre: testo, versione italiana e una
versione in altra lingua™®, come verifica di una corretta e completa comprensione
del testo.

In effetti, un traduttore, prima di iniziare il suo lavoro, quasi sempre dovra
porsi delle domande sulle possibili strategie da adottare, sul bilanciamento tra
la fedelta al testo originale e l’interpretazione possibile/accessibile a un
pubblico moderno, soprattutto, quando si tratta del linguaggio comico™®. Questa
tensione iniziale aumenta ancora di piu nel caso delle traduzioni dei classici
latini, specialmente, quelle che si immergono nella vivacita e autenticita della
lingua affine al parlato, proprio come nel caso di Plauto.

Per quanto riguarda il Miles gloriosus, esso entra a far parte delle prime
commedie scritte da Plauto. Vari indizi portano a favore di quest’affermazione:
I’allusione alla prigionia del poeta Nevio, che avvenne intorno al 206 a. C., o la
mancanza nel testo dei cantici cosi caratteristici dello stile plautino. Nel
prologo del Miles Plauto segnala la commedia greca Alazon (Spaccone) come
una fonte cui attinge, di conseguenza, |’autore stesso opera, se non
propriamente, una traduzione e un adattamento in lingua latina, arricchito da
numerosi riferimenti storico-culturali relativi al suo tempo con molti richiami
alla cultura romana. Basandosi sulle allusioni fatte alla campagna militare in
India (I, 25) e a Seleukos (I, 75), si pud presumere che il prototipo greco del
Miles gloriosus sia stato scritto nel periodo d’oro della commedia nuova, tra il
336 e il 250 a. C. Tuttavia, questa ¢ solo un’ipotesi, perché i commenti sulle
imprese compiute in India si possono considerare un altro vanto del soldato,
proprio come le sue storie sulla sconfitta del nipote di Nettuno (I, 15).

La divisione della commedia in cinque atti non ¢ confermata dalla
tradizione manoscritta di Plauto e risale all’edizione dell’umanista Niccolo
Augelio del 1522, pero, essa entra perfettamente le fasi di sviluppo della
trama. L’atto I € un’eccezionale descrizione del personaggio principale che si
presenta in tutta la sua gloria, tracciandone un’intera gamma di difetti. Il

Cfr. A. Ronconi, Traduzione e interpretazione, in: Interpretazioni grammaticali, Roma 1971,
107-135.

Cfr. 1. Calvino, Sul tradurre, in: Mondo scritto e mondo non scritto, M. Barenghi (cur.),
Mondadori, Milano 2002, 48.

Cfr. D. Chiaro, Translation, Humour and Literature: Translation and Humour, vol. 1, Con-
tinuum, London-New York 2010, 11-12.

Cfr. M. Rubino, V. Faggi, op. cit., XXII. Una scansione in atti anteriore alla proposta
umanistica ¢ segnalata da Cesare Questa nel suo saggio Plauto diviso in atti prima di G. B.
Pio sulle pagine della “Rivista di Filologia Classica e Medioevale” 4(1962), 209-230. Inoltre,
di utile consultazione risulta un altro suo lavoro su Plauto, Per la storia del testo di Plauto
nell’Umanesimo, vol. 1, Ed. dell’ Ateneo, Roma 1968.
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protagonista, Pirgopolinice ¢ un soldato ed ¢ anche una figura dai tratti
caratteristici, ben delineati. Viene soprannominato gloriosus, perché non solo si
vanta delle sue azioni, ma come se fosse una donna, si compiace della sua
bellezza, della discendenza da Marte e Venere e della sua incommensurabile
ricchezza. Il soldato indossa sempre un abbigliamento sfarzoso, parla a voce
alta, si comporta violentemente e brutalmente, enfatizzando il suo coraggio, la
sua fama e il suo successo con le donne. C’¢, poi, Artotrogo (il Parassita,
letteralmente ‘colui che rode il pane’) sempre affamato che, per guadagnare un
posto al tavolo del soldato, racconta storie incredibili sulla sua intrepidezza
e popolarita. L’atto II introduce la trama dell’opera e le astuzie che escogita lo
schiavo, Palestrione. Il suo nome suggerisce che ha o ha avuto a che fare con la
scuola di ginnastica, e la commedia dimostra che, nel portare avanti la truffa,
puo permettersi vari ‘salti’ e ‘contorsioni’. Nell’atto finale il soldato viene
punito per aver tentato di sedurre la moglie di un altro e scopre anche che
¢ stato raggirato dal suo servitore.

E da notare che il lessico di Plauto, scintillante di arguzia, ricco di giochi di
parole, ¢ pieno di metafore, soprannomi divertenti e battute derivanti dalle parole
volutamente distorte o dal loro uso ambiguo, “nelle sbrigliate variazioni dei suoi
dialoghi, in cui il termine plebeo scelto apposta, il gioco di parole, il lazzo, la
battuta buffonesca, le facezie a botta e risposta, crepitano incessantemente’?,
Nelle scene di maggior comicita, Plauto fa ricorso ai toni solenni del linguaggio
sacrale, giuridico e della tragedia, creando un’incongruenza tra la situazione ed il
modo di comunicare del personaggio™.

Inoltre, Plauto usa spesso termini appartenenti alla sfera sessuale che
servono a stimolare I’immaginazione dello spettatore. Sebbene sia audace nelle
descrizioni, 1’autore usa raramente una formulazione diretta, mentre preferisce
adoperare allusioni e giochi di parole per produrre I’associazione giusta™.
Tuttavia, la costruzione di questo tipo di rinvio nella traduzione esigeva molto
coraggio e, nel corso dei secoli, ¢ cambiato insieme a una crescente apertura
nell’affrontare “questo genere di cose” o trovare un’altra definizione ai
“cosiddetti™. La trasformazione piu spettacolare si puo notare nella traduzione
del V atto del Miles gloriosus, in cui il protagonista ¢ minacciato di castrazione
per un tentativo di adulterio. L’intera scena ¢ basata sul gioco del doppio
significato della parola testis che, da un lato significa “testicolo”, dall’altro
invece vuol dire “testimone, prova”, e come parte formante di offese di vario
genere (intestato, v. 1416, intestabilis, v. 1417, carebis testibus v. 1426), serve
per descrivere un uomo indegno, privo di onore, che non puo contare sul
supporto di testimoni o prove. Plauto impiega quest’allusione alla possibilita di

2 E. Paratore, La letteratura latina dell eta repubblicana e augustea, Firenze-Milano 1969, 49.

" R.Perna, L originalita di Plauto, Leonardo da Vinci, Bari 1955, 108-109.

" Idem, 182-185.

15 Cfr. E. Skwara, Eros z patyng. Kilka przykiadéw z antycznej komedii w sprawie historii
przekladu erotyki, ,,Przektadaniec” 21(2010), 57.
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tagliare o salvare i testicoli come un modo di perdere o salvare il proprio onore,
suggerendo esplicitamente che non si tratta solo di un significato figurato®. Un
altro esempio simile si riscontra nella traduzione polacca di fine XIX secolo,
eseguita da Jan Wolfram', in cui si pronuncia un chiaro avvertimento
all’adultero, se dovesse ricadere nel peccato, con una minaccia significativa:
oberzne ci uszy! — “ti tagliero le orecchie!”®. Ma le metamorfosi in atto nelle
societa del ‘700 e dell’800, per non parlare dei modi in cui i traduttori
affrontarono la traduzione di questo frammento attestano un’apertura sempre
pit crescente al tema dell’erotismo™.

Sulla fortuna europea delle opere di Plauto

A partire dal ’500, le opere di Plauto vengono sottratte dall’oblio grazie
alle scoperte umanistiche: “I’inizio ¢ segnato a Ferrara nel 1508 dalla Cassaria
di Lodovico Ariosto. [...] Nel 1513 a Urbino andava in scena la Calandria del
cardinale Bibbiena [...]. Nel 1525 ¢ la volta della Clizia di Niccolo
Machiavelli, ispirata dalla Casina di Plauto”®. Cosi I’impronta plautina si
propago in tutto il continente europeo e oltre e le tracce del personaggio del
miles le ritroviamo in autori come 1’Aretino (La Talanta, 1542) o Goldoni
(L’ ’amante militare, 1751). Traduzioni e libere trascrizioni, commedie che
riprendono motivi del commediografo romano sono numerose (quelle
umanistiche dell’area europea si contano almeno una decina)®, cosi che la
storia della fortuna di Plauto va di pari passo con la storia stessa della
commedia europea, compreso Beaumarchais con il Mariage de Figaro e Il
servitore di due padroni di Goldoni. Della figura di Pirgopolinice ad esempio,
si pud scorgere, a tratti, qualche caratteristica persino in un personaggio
shakespeariano del tutto diverso come Falstaff*.

Sempre da Plauto deriva il tema, presente in numerose commedie, del
servo scaltro che ordisce inganni per consentire al giovane padrone di
conquistare la donna amata. Dal Miles gloriosus, in particolare, sono stati tratti
Il soldato millantatore di Celio Calcagnini, Il capitano di Ludovico Dolce
e un’altra opera d’ispirazione plautina, L illusion comique di Pierre Corneille.
Oltre a questi ed altri testi, dal Miles gloriosus deriva la figura del soldato
fanfarone, del capitan Fracassa della Commedia dell’Arte. Tra le opere della

16
17

Ibidem; cfr. anche M. Rubino, V. Faggi, op. cit., 366.

La traduzione di Jan Wolfram dal titolo Dwie komedye Plauta (Due Commedie di Plauto) fu

pubblicata nel 1890 a Varsavia, cfr. J. Pieczonka, Lwowskie przekiady komedii Plauta, czyli

Junak” i, Blizniacy” w rekopisie Zygmunta Weclewskiego, “Wratislaviensium Studia classica

olim Classica Wratislaviensia” 6(2015), 234.

E. Skwara, op. cit., 57.

Per approfondire, cfr. A. Giddens, The Transformation of Intimacy, Stanford 1992.

2 Cfr. M. Rubino, V. Faggi, op. cit., XXIII.

2L Cfr. F. Piazzi, Hortus apertus. Letteratura latina. Radici, sviluppi e permanenze, Bologna,
2010, 1-3.

22 Idem, XXIV.

18
19
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letteratura polacca si possono annoverare una serie di commedie del XVI
e XVII secolo dal titolo Albertus, ma anche i componimenti di Ignacy Krasicki
prendono spunto dall’originale di Plauto. Piu che una traduzione, si tratta di
una parafrasi dell’opera di Plauto del 1883 fatta da Ignacy Jozef Kraszewski,
visto che la traduzione vera e propria fu pubblicata solo nel 1888%. Le due
commedie di Franciszek Bohomolec — Chelpliwiec e Junak si possono
considerare le versioni polacche del Miles plautino e di queste parla Ewa
Skwara nel suo studio sulla storia delle traduzioni del lessico erotico?. Invece,
la traduzione di Zygmunt Weclewski (Junak ¢ la versione peggiorativa del
titolo, nel senso di ‘fanfarone’ che rispecchia le caratteristiche culturali
associate all’epoca), non fu mai pubblicata, anche se le poche correzioni
apportate sul manoscritto sembrano indicare un’opera pronta per la stampa®.

Per illustrare meglio 1’alterazione del personaggio del miles plautino, si
propongono alcune versioni dello stesso brano che rispecchiano sia le
motivazioni dei traduttori sia le tendenze linguistiche dell’epoca. La prima
versione presa in considerazione fu compilata da Lodovico Dolce, poligrafo
veneziano vissuto tra il 1508 e il 1568. In realta, piu che di una vera e propria
traduzione si tratta di una parafrasi della commedia plautina scritta in
endecasillabi sdruccioli, intitolata Il capitano. Al posto di Pirgopolinice e di
Artotrogo, ci sono Torquato (il capitano) e Manilio (il parassita). Inoltre, vi si
trovano numerose allusioni a personaggi e avvenimenti del *500. Il confronto
con il testo originale ci permette di rilevare nella versione del Dolce (Il
capitano, I) le aggiunte che mettono in risalto la comicita del racconto, anche
se in modo decisamente meno spiccato del prototipo®:

Torquato:

Fate, che 1’arme mie siano piu lucide,

che non e’ 1 Sol, quand’¢ piu chiaro 1’aere:
ch’io vo, ch’insieme a li fanciulli, e agli uomini
di cittade in citta gli occhi abbarbaglino;

e ognun, che di lontan mi vegga movere,
rimanga affatto abbacinato e stupido.

Invece, accostando lo stesso frammento nella trasposizione di Pasolini (l1
vantone, I) in romanesco, si capisce subito che quest’ultima vince per il vivace

2 Cfr. J. Pieczonka, op. cit., 234.

2 Cfr. E. Skwara, op. cit.

% Cfr. J. Pieczonka, op. cit., 235.

% «Cyrate ut splendor meo sit clupeo clarior quam solis radii esse olim quom sudumst solent, ut,
ubi usus veniat, contra manu praestringat oculorum aciem | in acie hostibus”, Miles gloriosus, I.
Il clupeum (clupeo) ¢ uno scudo enorme che copre ’intera persona e sin da subito introduce in
catteri visivi I’importanza del personaggio di Pirgopolinice, cfr. M. Rubino, V. Faggi, Plauto.
Aulularia. Miles gloriosus. Mostellaria, Garzanti, Milano 1996, 356.
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colorito del dialetto di Roma, carico di quella simpatica grossolanita piu vicina
al modello di Plauto:

Pirgopolinice:

Guarda che il mio scudo luccichi piu del sole,
quand’¢ estate, che spacca i selci e copre di sudore:
se si presenta I’occasione, e cio che da fa a cazzotti
voglio che ai miei nemici, ‘sto scudo je cechi I’occhi.
‘Sta bajaffa ¢ un bel pezzo che sta ferma, se lamenta,
voglio riconsolarla, voglio farla contenta:

lo sento che je rode, che 1’ha presa il capriccio

de riduce i nemici come tante salsicce.

Fra le varie traduzioni del Miles gloriosus fatte in Italia nel XX secolo,
vale la pena menzionare quella in versi di Icinio Ripamonti del 1953 e altre due
in prosa, una di Ettore Paratore del 1959 e una di Vico Faggi del 1994%".

Nel 1961 a Pasolini viene commissionata la traduzione del Miles gloriosus
di Plauto per una messa in scena che si realizzera nel novembre di quell’anno
a Firenze con la compagnia di Franco Enriquez. La traduzione ha il titolo Il
vantone o meglio Er vantone come risulta dal monologo di Palestrione
all’inizio del secondo atto: “Il titolo in greco sarebbe Alazonone, ma nella
nostra lingua diciamo ‘Er Vantone’”?, La traduzione di Pasolini, fatta in tre
settimane, “mantiene ancora oggi una visibilita filologica, linguistica, creativa
tutta speciale, capace di indicare agli stessi maestri deputati al tradurre un’arte
fra scienza e magia, nutrita dalle regole di una filologia del tradurre sui
generis™®’; essa travolge I’anima dei personaggi ma cerca di rispettare la
dinamica dei loro sentimenti, procedimento che permette allo spettatore di
immergersi in un’atmosfera conforme all’opera plautina®. Tra la traduzione,
che si limitava alla soluzione letterale e quella che, invece, diventava
trasposizione soggettiva, fino alla messa in opera di un nuovo scritto,
completamente diverso da quello originale, Pasolini ha preferito seguire la
proposta da Franco Fortini della “traduzione come momento dialettico™".

Secondo Umberto Todini, Pasolini “non ¢ traduttore di parola ma di
contesto”. Todini cita le diverse traduzioni della parola meretrix, che ricorre
a distanza di pochi versi due volte nel testo plautino: mignotte per indicare le
rozze prostitute che sarebbero tutte disponibili per il miles, e pischella, per

27 Cfr. U. Todini, Sotto il segno di Moliére: il latino di Pasolini, in: Taccuino latino, U. Todini

(cur.), Guerini e Associati, Milano 1992, I-XVII.
2 bidem.
2 bidem.
%0 Cfr. L. Gamberale, Plauto secondo Pasolini. Un progetto di teatro fra antico e moderno,
Edizioni Quattroventi, Urbino 2006, 119-120.
Cfr. F. Fortini, Traduzione e rifacimento, in: Saggi ed epigrammi, L. Lenzini (cur.), Mondadori,
Milano 2003, 822-823.
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alludere alla protagonista, venduta al miles dalla madre mezzana (11, 93, 100).
La scelta da parte di Pasolini del dialetto romano delle borgate, a discapito di
chi la considerava sbagliata, non solo ¢ stata una trovata geniale, ma si
¢ incarnata perfettamente nei personaggi plautini, creandone una nuova e piu
moderna identita, tanto da rendendere Pasolini “piu plautino di Plauto”*.

Nel saggio “Plauto (in) volgare. Il Miles gloriosus di Pier Paolo Pasolini”
pubblicato recentemente, Chiara Trebaiocchi si sofferma sulla riscoperta degli
autori antichi grazie alle traduzioni riuscite e, tra le principali condizioni per
una translatio corretta, I’autrice elenca sia un’attenta analisi degli ambiti
letterari che la rendono possibile sia la piena comprensione del messaggio
originale da parte del traduttore. 1l talento di cogliere il messaggio dell’autore,
con in piu, la capacita di trasformarlo in una versione non solo possibilmente
fedele, ma anche moderna e comprensibile da parte del pubblico, sono
senz’altro le doti di cui Pasolini poteva andare fiero ¢ Chiara Trebaiocchi riesce
a ribaltare il giudizio negativo dei critici della versione del poeta attraverso un
attento confronto con le traduzioni dei tre eminenti interpreti di Plauto®,
nonché di altre voci di apprezzamento altrettanto significative™.

Conclusioni

Il confronto fra le traduzioni del Miles gloriosus ci fa pensare che la
traducibilita degli autori antichi nelle varie epoche crea una sorta di filtro,
attraverso cui la prospettiva storicoculturale va di pari passo con la visione
personale dell’interprete, anche se “il lavoro del traduttore, specialmente quello
dei testi antichi, assomiglia alla parabola delle figlie di Danao, punite nel
mondo dei morti a trasportare acqua in cestelli sfondati”**. Eppure, proprio
grazie agli sforzi da titano, un autore come Plauto, sia secondo il parere degli
esperti sia dei semplici lettori, si ¢ meritato il titolo di scrittore genuino
e ideatore di un teatro vivido, colorato, versatile, la cui forma mentis riecheggia
nell’attualitd e continua ad appassionare le nuove generazioni. Il segreto del
suo successo che oltrepassa tempi e frontiere, ¢ dovuto, probabilmente, al
linguaggio in cui, secondo la definizione di Cicerone si traccia “un’immagine
autentica” dell’identita linguistica e culturale di Roma. Percio, per tutte le
opere di Plauto e per il Miles gloriosus in particolare, si prospettano traduzioni
e adattamenti futuri, in cui come in tanti specchi si rifletteranno le versioni
sempre piu moderne dei testi originali.

32 Cfr. U. Todini, op. cit., XVII.

8 Cfr. C. Trebaiocchi, Plauto (in) volgare. Il Miles gloriosus di Pier Paolo Pasolini, in:
Echoing Voices in Italian Literature. Tradition and Translation in the 20" Century, T. Fran-
co, C. Piantanida (curr.), Newcastle upon Tyne 2018, 219-222.

3 Cfr. A. Traina, op. cit., 221.

35 Cfr. E. Savino, Letterature greca e latina, in: Antichita classica, L. Aigner Foresti, M. Bonghi
lovino, G. Reale, E. Savino, M. Sordi (curr.), Jaca Book, Milano 1994, 91-105.
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* k% %

Plautus without Borders.
The “Miles gloriosus” in the Translations

Summary

The works of Titus Maccius Plautus and his lively and picturesque lan-
guage (sermo famialiaris full of archaisms and colloquialisms but in perfect
harmony with the metric norms), were characterized by a conspicuous presence
of loans from the Greek language and rhetorical figures aimed at highlighting
the bizarre traits of the characters and over the centuries they have been
a challenge for translators from all over the world. The secret of his success
that breaks down times and frontiers consist in the richness and originality of
his language that continues to influence every form of artistic expression. In
this article the Italian versions that range from the seventeenth to the twentieth
century are examined, focusing on the versions of Lodovico Dolce and Pier
Paolo Pasolini, mentioning some Polish translations of the work of Plautus (Jan
Szczepan Wolfram, Gustaw Przychocki, Zygmunt Weclewski) and coming to
the conclusion that the result of the translation of classical texts should be
a reasonable balance between those two poles that are called the ancient and
the modern.

Keywords: Plautus, comedy, braggart soldier, translations.
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Abstract

We propose an Aristotelian-Thomistic definition of addiction, i.e., alcohol
and substance abuse as habituated behavior. | agree that the mental-disease-
pharmaceutical construct is a necessary explanation of addiction, but it insuffi-
ciently explains the causation and recovery of addiction. We give special atten-
tion to the phenomena of anxiety and a false ego ideal as a primary cause of
addiction. We investigate the nature of addiction as a search for a life of spir-
itual recovery based on a psychodynamic group recovery and virtuous habits.

We assert that an all-inclusive understanding of addiction and the nature of
recovery requires an in-depth Aristotelian-Thomistic faculty, psychological
psychodynamics and psychology of virtue and habits. Furthermore, we will
define addiction as appropriately understood and treated by a Aristotelian-
Thomistic-Psychodynamic Trading Zone with schools of neo-spiritual, psycho-
dynamic methodology and group recovery Alcoholics Anonymous ethnograph-
ic analysis. We will ground the Thomistic psychology of addiction on the sem-
inal Thomistic study Addiction and Virtue, Beyond the Models of Disease and
Choice by Kent Dunnington®.

The paper will aver that the primary cause of addiction is of a psychological,
spiritual, and moral nature. We will demonstrate this argument primarily from
a psychoanalytic ethnographic analysis of recovery as observed from alcoholics
and substance addicts in recovery, i.e., Thomistic psychodynamic analysis of
incontinent-vicious habituated behavior and the searching, recovering soul.
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The Trading Zone Aristotelian-Thomistic Psychology Methodology

The rudimentary concept of the trading zone methodology is taken from
Robert Kugelmann in his pivotal historical study of psychology, Neo-
Scholasticism, and Catholicism: Contested Boundaries®. Kugelmann is a psy-
chologist and researcher at the University of Dallas who has devoted much of
his research and publishing on the contested boundaries between scientific
psychology and Aristotelian-Thomistic faculty psychology. This Trading Zone
methodology is explained in Kugelmann’s chapter one, “From Neoscholastic
Psychology to a Thomistic Rational Behavioral Psychology”.

The trading zone is concerned with what happens in disciplinary psychol-
ogy and other social science boundaries® For example, cognitive science came
from a variety of backgrounds: artificial intelligence, linguistics, neuroscience,
philosophy, and psychology. The places where the exchanges occurred were
journals, university departments, and professional organizations; however,
conferences are probably the closest analog to intercultural trading zones, as
people from various disciplines and countries gather to exchange ideas™.

Kugelmann claims that the point of intellectual trading zones is the exchange
of ideas, and the exchange has made it possible for some subcultures in psychol-
ogy to engage in exchanges with religious communities and traditions. He adds,
however that some subcultures, in particular the more narrowly defined experi-
mental ones, have no interest in exchanges, nor do the religious groups seem
interested in their wares. “In both theoretical and applied areas of psychology
there has been lively interest in the boundaries, and much interest in what the
other side has. In these trading zones, there are many crossings and exchanges™.

As stated, the construction of a trading zone psychology is not for the pur-
pose of establishing a meta-science agreement on the nature of psychology or
a metaphysical agreement on the nature of the human person. It is for the clearly
focused purpose of addressing a clinical or sociocultural problem that involves
the principles and methodologies of combined subcultures in fields of philoso-
phy, psychology, and theology. A Thomistic Trading Zone construct must exer-
cise serious caution in trading zone exchanges. In a bold confrontation with the
basic failure of scientific psychology, the influential Thomistic psychologist
Robert Edward Brennan in 1941 warned that empirical psychology does not have
the answers to the existential pursuit of meaning, purpose, spirituality, and the
cure of mental illness. Brennan, in his formative work Thomistic Psychology:
A Philosophical Analysis of the Nature of Man®, concludes:

R. KUGELMANN, Neo-Scholasticism, and Catholicism: Contested Boundaries, (Edinburgh:
Cambridge University Press, 2011).

Ibid., 352.

Ibid., 353.

Ibid.

R. E. BRENNAN, Thomistic Psychology: A Philosophical Analysis of the Nature of Man,
(New York: MacMillan, 1941), 364.

o o b~ W

536
SE 23(2021), nr 4



HOW ARISTOTELIAN AND THOMISTIC VIRTUE PRESCRIBE RECOVERY. ...

Without a soul, psychology is like a temple without a deity or a home without
family spirit. [...] It is difficult to see, then, how the investigator can avoid as-
suming some definite philosophic attitude toward the subject matter which he is
studying. In this case, the subject matter is man, regarding whom there can be
but only one satisfactory attitude. It is the position which recognizes in every
human being, regardless of race or age, a creature possessed of soul and body,
has cosmic entity made out of spirit and matter, an organism quickened with
a principle of rational life: a corporeal substance that not only vegetates with
plants and senses with the animals but also, and more importantly, reflects on its
own intellectual nature and stretches out, by its faculty of divine love, toward
a God that is supremely perfect’.

In this study of addiction, we primarily explain addiction from an Aristoteli-
an-Thomistic philosophical theological construct using the work of Addiction
and Virtue, Beyond the Models of Disease and Choice foundation by Kent
Dunnington®. (Throughout the paper we will use the abbreviation of A-T for
Avristotelian-Thomistic nomenclature). We incorporate the science of psychoa-
nalysis in the trading zone construction because it is most congruent with the
methodology of an A-T study of alcoholic and drug addicts in recovery programs
by means of participant observation-narrative description and interpretation of
the soulful interactional activities among members of addiction recovery groups.

Therefore, the A-T trading zone is comprised of three trading zone concep-
tualizations of addiction and the searching and recovering soul, i.e., 1) An A-T
psychoanalytic anxiety state perspective is applied to addiction and the search-
ing-recovering soul. 2) We will explain and deploy an A-T ethno-psychoanalysis
participant observer construction that examines the agent and communal search-
ing-recovering dynamics of Alcoholics Anonymous recovery groups, and 3) We
will identify a psychoanalytical psychology foundation that fuses A-T philosoph-
ical theology and psychoanalytical ego development and social psychoanalysis
theory.

Module One: A-T Habituation Perspective
of Addiction Trading Zone Component

Before approaching a study of addiction and the searching-recovery pro-
cess, it is necessary to put forth a definition of addiction. However, a definition
of addiction depends on the discipline examining the issue under consideration.
The most influential US scientific and popular cultural definition of addiction
is from the American Society of Addiction Medicine (ASAM).

Addiction is a treatable, chronic medical disease involving complex interactions
among brain circuits, genetics, the environment, and an individual’s life experi-

7 -
Ibid.

8 K Dunnington, Addiction and Virtue, Beyond the Models of Disease and Choice, (Downers
Grove, Illinois: InterVarsity Press, 2011).
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ences. People with addiction use substances or engage in behaviors that become
compulsive and often continue despite harmful consequences. Prevention efforts
and treatment approaches for addiction are generally as successful as those for
other chronic diseases’.

The above medical definition asserts that addiction is emphatically defined
and treated as a chronic disease. Consequently, the United States and Western
culture has come to accept the medical definition of addiction as the most pop-
ular meaningful understanding of why “(...) people with addiction use sub-
stances and engage in behaviors that are compulsive and often continue despite
harmful consequences™™.

The examination of the nature and treatment of addiction depends on an
interpretive paradigm of this analysis. In the above definition, addiction is be-
ing interpreted and defined from a medical scientific interpretive paradigm. It is
important to realize that the assumption and principles of the medical addiction
hold as verifiable within a medical disease paradigm. It is possible to test and
improve within the medical addiction paradigm, but it is also possible to re-
spond to the nature and treatment outside the medical disease paradigm.

Perhaps the most important debate among addiction research scientists today
is the distinction between habit and addiction. This debate has become intense
among metal health experts. The behavioral school of alcohol, substance and
behavioral abuse maintains that addiction is best comprehended and researched
as choice-based behavior. Mark Lewis the developmental addiction neuroscien-
tist in his recent work The Biology of Desire, Why Addiction Is Not a Disease
challenges the medical classification of addiction as “chronic disease”. He ex-
plores as a neuroscientist the scientific error of ignoring that addictions and hab-
its are not as different as the medical model presumes. As a neuroscientific be-
haviorist, Lewis convincingly argues that addiction is caused by the pursuit of
various expressions of highly attractive goals and the consequent attention to
alternative goals™. Lewis seems to represent an emerging paradigm among
addiction behaviorist neuroscientists that there is a continuum between habit
and addiction. It is a matter of addiction to drugs being the end point in a series
of transitions from initial voluntary or recreational drug-taking through pro-
gressive loss of control over drug use. In an paradigm article, “Neural Systems
of reinforcement for drug Addiction: from actions to habits of compulsion”,
Barry J Everitt and Trevor W Robbins conclude, “Drug addiction is increasing-
ly viewed as the transitions from initial drug use-when a drug is voluntarily

®  American Society of Addiction Medicine 11400 Rockville Pike, Suite 200, Rockville, MD
20852, www.ASAM.org (access: 11.06.2021).

10 H
Ibid.

M. Lewis, The Biology of Addiction, Why Addiction Is Not a Disease, (Public Affairs; Re-
print edition, 2016).
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taken because it has reinforcing, often hedonic, effects through loss of control
over this behavior such that it becomes habitual and ultimately compulsive™2.

We have put forth the medical and the neuro behavioral as the two major
empirical paradigms that define alcohol and substance addiction. In this trading
zone, A-T psychodynamic analysis of addiction in terms of the searching and
recovering soul, we deploy an A-T Spiritual Habituation understanding of ad-
diction. The core of this A-T trading zone, theological-habituation construction
is a Thomistic study Addiction and Virtue by Kent Dunnington. It is interesting
to note that Dunnington is an evangelical theologian who turned to Aristotle,
Aquinas and Alcoholic Anonymous in order to develop a Christian philosophi-
cal theological understanding of addiction. He explains:

I am neither an “Aristotelian” nor a “Thomist” per se. As I began to think about
addiction, I found myself returning to these thinkers again and again for a simple
reason: both Aristotle and Aquinas assume that the primary task of any philoso-
phy of action is to explain how it is possible that human beings know the good
and yet fail to do it. This is, of course, what is utterly puzzling about addiction-
that we should repeatedly and compulsively do that which we know is damaging
us. It is because Aristotle and Aquinas remain to this day the most sophisticated
and careful students of this puzzle that | have found their work to be so helpful to
understand addiction®®.

A-T faculty psychology is about the confluence of powers between the
sensitive and rational soul. This faculty psychology is comprised of a basic
trichotomy of the soul (psyche), body (soma), and mind (nous). The soul cre-
ates life and moves the soul to vital action; therefore, the soul is in accord with
the reflective intellect powers that master the habits, emotions, substantial
skills, and competencies of the human person. It is the movement of the soul to
the vital good actions that lead to a life of happiness. A-T faculty psychology is
always a matter of focus on our actions because it is by focusing on performing
the right actions that we are in harmony with our soul.

To be in accord with right”, he [Aristotle] shows it should be taken for granted
that actions causing virtue possess the common quality of being in accord with
right reason. This happens because the good of everything consists in the fact
that its operation is suited to its form. Now the distinctive form of man is that
which makes him a rational animal. Hence because it harmonizes with right rea-
son, for the perversity of reason is repugnant to its nature™.

2" Barry J. Everitt & Trevor W. Robbins, “Neural Systems of Reinforcement for Drug Addic-

tion: from actions to habits to compulsion,” Nature Neuroscience Volume 8, Number 11, No-
vember 2005, p. 1481.

K. Dunnington, Addiction and Virtue, Beyond The Models of Disease, p. 12.

Aquinas, Commentary on Aristotle’s Nicomachean Ethics, Book Two, Lecture 4, (Notre
Dame, Indiana: Dumb Ox Books, 1964).

13
14
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Dunnington, as a Thomistic philosophical theologian of addiction, under-
stands “(...) a type of action good is simply to affirm that it is a fitting compo-
nent of a worthwhile way of life. To call a type of action bad is to deny that it is
fitting to a worthwhile life”*®. He begins his study by wisely drawing attention to
Aristotle’s four types of human action: 1) A virtuous action is when the person
rationally approves the good, desires the good and does what is good. 2) A conti-
nent action is when the person rationally approves what is good, desires what is
bad, yet following reason, does what is good. 3) An incontinent action is when
a person rationally approves of what is good, desires what is bad, and following
appetite, does what is bad. 4) Finally, A vicious action is when a person rational-
ly approves of what is bad (i.e., believes it to be good) desires the bad and ac-
cordingly does what is bad™.

It follows, as Dunnington asserts, that A-T psychology of addiction con-
centrates on the action of the incontinent and vicious user of alcohol and/or
drug use. It is the incontinent person who acts from appetite but not from
choice, whereas the continent person acts with choice, but not with appetite®’.
Dunnington poignantly argues that most addictive behavior, from the A-T per-
spective, “(...) is remediable through nonmedical recovery models, therefore
most addictive behavior falls within the category of incontinent action. Alt-
hough he also points out that addictive behavior is sometimes beyond the scope
of human action (morbid addiction) and sometimes straightforward vice (in-
dulgent addiction)”*®. The great challenge for Aristotle and Aquinas in their
understanding of human action was the issue of incontinent human action. How
is it that a person is able to know that something is contrary to the inner voice
of the rational soul, and yet the person is willing to follow the pleasurable in-
stincts of the passions.

For A-T psychology, especially a psychology of addiction and the
searching-recovering soul, habit is necessary for a full account of human ac-
tion and addiction. Aquinas explains that operations of the will proceed from
the soul through the body. In the Summa Theologiae 1-2, 50.1, Aquinas
makes the argument that habits are not formed by the will. He asserts that
“(...) habits of the will, although primarily habits of the soul, are secondarily
habits of the body”"®. Dunnington goes into great detail explaining Aquinas’s
teaching on the confluence of the intellect, the passions and habit and the
relationship to addiction. We, on the other hand, for purposes are concerned
primarily with explaining A-T Addiction as soulful habituation. Therefore,

5 K. Dunnington, Addiction and Virtue, Beyond The Models of Disease, 37.

5 Ipid.

o Aquinas, Commentary on Aristotle’s Nicomachean Ethic’s, Book One, Lecture 20.

8 Kent Dunnington, Addiction and Virtue, Beyond The Models of Disease, 55.

% Ibid. This is a critical observation that Dunnington makes in his Thomistic analysis of addic-
tion. He argues that the human will is not as Descartes supposed an inexhaustible, abstract
power, but rather an embodied power. Human will is executed through the material condi-
tions of human personhood.
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we turn to Book Two, Lecture three, n. 271 of Aquinas Commentary on the
Nicomachean Ethics:

Every habit, he [Aristotle] says, has a disposition to do and to be busied with
things by which it is made , worse and better, that is, by which the goodness of a
good habit and the evil of a bad habit is increased. This can be understood like-
wise of the things by which the habit naturally becomes better or worse, that is,
by which it naturally is formed or increased ( which is to be made better). We see
that men become evil through the deterioration of virtue from the fact that they
pursue the pleasures and steer clear of the sorrows which they ought not, or when
they ought not, or in some way by which one may deviate from right reason®.

Then Aquinas in his Nicomachean Commentary quickly teaches that vir-
tues and vices are not passions. They are habits.

Now a habit is a disposition determining a power in reference to something.
When the determination is made conformable to the nature of the thing, there
will be a good habit which disposes that a thing be done well*.

It is critical to developing an A-T psychology of addiction to understand
the importance of habit in A-T psychology and the operation of habit by a per-
son because addictions, as Dunnington claims, is not like something we are as
much as something we become busied with a habituated lifestyle. We enter into
progressive stages of denial and repression of our addictive habituated behav-
ior. The psychiatrist Gerald G. May writes that “The addictive pattern of denial
and repression breeds a sense of alienation from oneself and others™?*. A state
of dread and anxiety develops that life becomes boring without an addictive
lifestyle grounded and energized on hedonic habituation to vicious pleasure.

In an A-T psychology, “Habits are qualifications of the powers (or facul-
ties) of human persons”?. In question 50 of the Prima Secunda, Of the Subjects
of the Soul, Aquinas asks whether habits are originated and operationalized in
the human body, the soul, or more precisely the sensitive soul, or are habits
formed in the intellectual part of the soul and the will? Aquinas answers that all
these parts are involved analogously and imperfectly. Although, on the topic of
a psychology of addiction, we must focus primarily on “(...) the capacity for
habituation in the sub powers of the sensitive soul”".

The powers of the sensitive soul are interior powers of the imagination, the
estimative sense (sensus aestmativus) and the memory, and most important in
addiction we are capable of developing habits of imagination. For example, often

2 Aquinas, Commentary on Aristotle’s Nicomachean Ethic’s, Book Two, Lecture 271.

2L |pid., Lecture 298.
2 G, G. May, M.D. Addiction & Grace, Love and Spirituality in the Healing of Addictions, (Har-
per One; 1st edition, 2007), 44.
e Kent Dunnington, Addiction and Virtue, Beyond The Models of Disease, 72.
Ibid., 73.
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a person separated from his birthplace for an extended numbers of years develops
habits of imagining his/her birthplace, home, and town as large and beautiful,
only to return and discover the misperception of a habituated emotional-nostalgic
imagination. Then in a quiet inner voice the person says, “It’s much smaller and
not as beautiful as imagined”. Dunnington explains that the powerful confluence
of memory, imagination and cogitative estimation sense enables the re-
representation of sensible forms of intentions. He states that “(...) habituation of
the cogitative estimation is the single most powerful component of addiction and
the addictive experience”. He gives a concise explanation of the specific pow-
ers of the from the Summa Theologiae, First Part, Question 78. Article 4., and we
argue it is perhaps one of the most critical concepts in the understanding in A-T
social behavioral and psychodynamic psychology of addiction that we will treat
in the next module. Dunnington explains:

The sensus aestimativus, the “evaluating sense”, enables a function similar to
that of the imagination. Whereas the imagination allows for the apprehension of
sensible things, the sensus aestimativus allows for the “apprehension of inten-
tions which are not received through the senses” (1.78.4). By “intentions”, Aqui-
nas means the insensate qualities of objects, such as thing’s goodness or badness,
suitability, or unsuitability. Aquinas helps us grasp the function of the sensus
aestimativus by first showing how the sensus aestimativus must function in ani-
mals. Nothing in a lamb’s sense of perception of a wolf warns the lamb that the
wolf is bad, an enemy to avoided. This information must come from elsewhere,
and Aquinas says that it comes from the sensus aestmativus by which animals
perceive these intentions only by some natural instinct.

Dunnington defines the steering principle to the understanding of addiction
as essentially an issue of “(...) the cogitative estimative power that is the site of
a “compenetration of reason into sense; it is the paradigmatic locus as embodied
knowledge™’. We argue that he has defined an essential faculty for the under-
standing of a foundational A-T psychology, especially in the study of addiction.
We must mention that it is in the pivotal work of the Thomist Peter A. Redpath in
The Moral Psychology of St. Thomas® who supports the extreme importance of
cogitative estimation as essential to an understanding of a psychology of the hu-
man person. Redpath explains “(...) in human beings the faculty of particular
reason replaces the estimative power in irrational animals. It is the proximate
principle that moves the sensitive appetite. But St. Thomas adds that universal
reason naturally guides and moves particular reason”. This quote from Redpath

% bid., 75.

" Ipid., 73-74.

" Ipid., 74.

% p_ A. Redpath, The Moral Psychology of St. Thomas Aquinas, (St. Louis MO 63109), 105. It
is in chapter three that Redpath gives a concise explanation of Thomistic faculty psychology
that explains that the need for modern psychology to return to a non-Cartesian faculty psy-
chosomatic psychology of the human person.
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becomes extremely important in module two of our trading zone construct on the
Thomistic Psychodynamics of the Searching Recovering Soul.

With Dunnington’s explanation of the importance of the cogitative estima-
tive we come to his definition of addiction.

I have tried to focus on its center and to argue that addiction is a habit of the cog-
itative estimation according to which the object of addiction is invested with
meaning that extends to every other aspect of an addicted person’s life. I have
argued that addiction is a habit that, like charity, informs all other habits by de-
termining the end toward which those habits are directed?.

An A-T psychology of addiction places habits between a binary scale rang-
ing from virtuous to vicious behavior. We could say from virtuous habits to
vicious (vice) habits. Edwin R. Guthrie, an educational behavioral psychologist
esteemed for his common sense, described habit ““(...) as an action series that
has become comparatively stereotyped and can now be released by compara-
tively slight cues. He used the word redintegration to describe habitual action.
It means “The tendency of an action to be reinstated as a whole when a part of
its former stimulus situation recurs”®. Unfortunately, the writings of the non-
Skinnerian radical behaviorist Guthrie never received adequate attention in
empirical psychology, but his teaching on behavior and habituated action are
a strong vindication of an A-T psychology that habits are embedded sense
memory and imagination moving the body. It is sense memory and imagination
that move bodily organs through their respective faculties.

Guthrie’s behavioral perspective of incontinent behavior and habit are simi-
lar to the description of incontinent, character behavioral action. For example:

In repeated actions many associations are set up which do not relate to the envi-
ronment but serve to knit the action into an integrated whole to effect reintegra-
tion. Any stimulus which starts the action will be followed by the action without
reference to outside cues, or with only occasional reference. The reinstatement of
the first acts as the cue for the next. The act is now somewhat independent of the
pattern of stimuli offered by the outer world®".

Book Three of St Thomas Aquinas’ Commentary on Aristotle’s
Nicomachean Ethics treats in-depth two critical issues related to addiction, i.e.,
fortitude and addiction. We will treat these two issues in more detail in the mod-
ule two. It is worth noting in lecture eleven and twelve of the Nicomachean Eth-
ics the concern is that “Men are reproached for those vices and bodily defects
that are within our power but not for those beyond our control”. In Book Three,

% K. Dunnington, Addiction and Virtue, 166.

% E. Guthrie, The Psychology of Human Conflict. The Clash of Motives Within The Individual,
(Harper & Brothers, 1938), 67.

1 Ipid., 68.
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Lecture 12 Refutation of the Opinion: No One Is Voluntarily Evil, we find
a behavioral explanation of behavior similar to Guthrie’s association psychology.

513. At “Because a person becomes unjust”, he [Aristotle] shows that evil habits
are not subject to the will after they have been formed. He says that because
a person becomes unjust voluntarily, it does not follow that he ceases to be un-
just and becomes just whenever he may will. He proves this by means of a like-
ness in the dispositions of the body. A man who in good health willingly falls in-
to sickness by living incontinently i.e., by eating and drinking to excess and not
following the doctor’s advice, had it in his power in the beginning not to become
sick. But after he has performed the act, having eaten unnecessary or harmful
food, it is no longer in his power not to be sick. Thus, he who throws a stone is
able not to throw it; however, once he has thrown the stone, he has not the power
to take back the throwing. Nevertheless, we do say that it is within a man’s pow-
er to cast or throw a stone because it was from a principle under his control. So,
it is also with the habits of vice; that a man not become unjust or incontinent
arises from a principle under his control. Hence, we say that men are voluntarily
unjust and incontinent, although, after they have become such, it is no longer
within their power to cease being unjust or incontinent immediately, but great ef-
fort and practice are required™.

We started this essay with the popular medical definition of alcohol and
drug addiction as one of disease similar to a chronic disease. From an A-T ad-
diction psychology perspective, we assert that it is a definition that comes from
a medical-psychiatric-pharmaceutical paradigm. Nevertheless, we put forth the
belief that this paradigm is a necessary, but not sufficient explanation of addic-
tion. In this module, we maintain that addiction is primarily an issue of inconti-
nent-vicious habituated behavior. As we learn A-T psychology of human action
is the confluence of passion and rational judgment. Before an addict acts,
he/she must judge. Before the addict judges, he/she must deliberate. The prob-
lem is that the alcoholic or drug addict is the incontinent deliberator who does
not struggle with “reasonable habits of sobriety, habits of memory, habits of
imagination, habits of cogitative estimation, habits of appetite and habits of
intellect, rather he lives by habits of brutishness behavior”*.

Edwin Guthrie, the renowned behavioral scientist of habituation describes
behavioral reintegration when a past habit stimuli takes over the whole organ-
ism. For example, an alcoholic takes his/her first drink, and despite the best of
intentions not to get drunk, often wakes up with a black out. It is like the fol-
lowing illustration:

The act is now somewhat independent of the pattern of the stimuli offered but the
outer world. It can run itself off once it is started. The dog lying asleep on the
hearth illustrates this reinstatement in almost complete independence of environ-

32 Aquinas, Commentary on Aristotle’s Nicomachean Ethic’s, Book Three, n. 513.
¥ K. Dunnington, Addiction and Virtue, 80.
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mental stimuli. He is lying down but goes through the movements of running after
a rabbit. His legs work in proper order, if not to the proper extent. Muffled “woofs”
issue from his mouth. We say that he is dreaming because he is so obviously out of
touch with his surroundings. And this is undoubtedly the stuff that dreams are
made of. They are stray action systems running through their paces, each move-
ment offering the cues for the next, until something breaks up the sequence™.

The alcoholic/addict moves initially into an intoxicated habituated state
like the dreaming dog in Guthrie’s case. It is similar to the habituated alcohol-
ic/addict who is out of touch with his/her surroundings, For example, in ex-
treme cases it is known as “blackout experiences” of alcohol and or drug abuse
and sometimes drug habituation lasting for days of long drugged animal like
behavior lying asleep on the hearth. Current theory on the etiology of addiction
of the medical-psychiatric paradigm, as Gerald G. May M.D. observes, holds
that: “Man no longer has a need for the ‘Spirit’; it is enough for him to be Neu-
ronal Man”®. We conclude this first module of the trading zone having estab-
lished that the foundation of an A-T psychology of addiction is a comprehen-
sion of foundational principles of addiction as an etiology of incontinent-
vicious habituation. As we move into module two, we expand A-T psychology
into an understanding of the human person in terms of social behavior as Aqui-
nas teaches in his Commentary on Aristotle’s Nicomachean Ethics.

Self-sufficiency, in Greek autarchia, is necessary for happiness. But his self-
sufficiency is found most of all in contemplation for which man needs only what
is commonly required for social living. For the necessaries of life are indeed
needed both by the wise or contemplative man and by the just man and others
possessing the moral virtues that perfect the active life.

We conclude this module perhaps by oversimplifying Dunnington’s A-T
philosophical theology of addiction by putting forth a meta factor cybernetic
soulful construct. The meta factor is the continuous confluence of the internal
sense habits of memory, imagination, and cogitative estimation (particular rea-
son). In A-T soulful cybernetics, it is a continuous feedback/feedforward action
Ensouled Body system of 1) sense memory-imagination, 2) cogitative-estimate,
3) choose and 4) act.

Module Two: A-T Addiction Psychology Trading Zone Psychology
and a Psychodynamics of the Searching-Recovering Soul

A psychodynamic interpretation methodology is used in the trading zone
study because it has a proper explanatory fit with recovery group healing for
spiritual addiction and A-T addiction psychology. Psychodynamic psychother-

% E.R. Guthrie, The psychology of Human Conflict. The Clash Within The Individual, (Boston:
Beacon Press, 1938), 68.
% G. G. May M.D., Addiction & Grace, 65k.
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apy is a form of psychotherapy derived from psychoanalytic theories and mod-
eled after a psychoanalytic model of mental functioning. “Psychodynamic psy-
chotherapy is primarily for individuals who will benefit from a more focused
method of treatment that is active and concentrates on the realities of one’s
daily life. Other terms include psychoanalytic psychotherapy, insight-oriented
psychotherapy, and expressive psychotherapy”®. It is the name psychoanalyti-
cal psychotherapy that describes the origins of psychodynamic as coming from
the paradigm of psychoanalysis.

In order to understand the proper trading zone with the psychoanalytical
paradigm we must explain briefly this fit with A-T psychology of addiction. It
is important to note that as early as 1963 Thomists had recognized the compat-
ibility between Thomism and Psychoanalysis. In an in-depth study of the emer-
gence of the psychoanalytical school from Freud to its rapid development, es-
pecially the American theoretical academy and clinical practice, into a disci-
pline more open to the spiritual nature of the person Michael Stock O.P. in
“Thomistic Thought & Contemporary Psychoanalysis” wrote the following:

While St. Thomas never knew the unconscious as Freud did, he was keen enough
not to close off his psychological formulations against development by new ideas
and new methods of research. In point of fact, he noted in a more or less intuitive
way, the properties of the id and the superego, the role of drives in psychic life,
and the fact of unconscious thought processes and motivations, and on a number
of other issues of lesser moment, he expressed himself in a way which would not
seem foreign to contemporary depth psychology. On the strength of these
Thomistic insights, it seemed possible and profitable to work on expanding
Thomistic psychology with psychoanalytic materials®’.

We do not have the need or time to trace the development of American and
post Freudian schools of psychoanalysis from it divergence from Freud into
a meta psychology more harmonious with A-T psychology. However, we will
trade and construct with three psychoanalysts, i.e., Paul Marcus, Karen Horney,
and Charalambos S. lerodiakonou.

Frist, we look briefly at the critical work in psychoanalysis that opens up
several opportunities for various levels of dialogue with A-T psychology and
especially Catholic pastoral psychology. Paul Marcus is a highly respected, pub-
lished, academic American scholar and practitioner in the development of the
American psychoanalytical tradition. In his most recent book Psychoanalysis as
a Spiritual Discipline, In Dialogue with Martin Buber and Gabriel Marcel, we
easily find several domains for successful dialogue and conceptual trading zone
activity, as is apparent in his strong reference to the philosopher Pierre Hadot™®.

% Bethesda (MD): National Center for Biotechnology Information (US), 2010.

¥ M. Stock, Thomistic Thought and Contemporary Psychoanalysis, “Laval théologique et
philosophique” 19(1963), No. 2, 350-360.

% P, Hadot, Philosophy as A Way of Life, Oxford: Blackwell, 1997.
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As philosopher Pierre Hadot notes about ancient Greek philosophy, psychoanal-
ysis can be understood as a “spiritual exercise”, a tool for living life skillfully,
more fully and wisely. The aim of a spiritual exercise is to foster a deep modifi-
cation of an individual’s way of “seeing and being” a decisive change in how
one lives one’s practical everyday life®.

Marcus defined Spiritual Psychoanalysis on a Marcel /Buber philosophy that
presents the psychoanalyst and analysand (the person being analyzed) engaged in
deeply soul penetrating existential questions such as, “ “Why do I exist rather
than not?” ‘Have I the right to be, am I worthy of being?’ ‘What do I hope for,
what do I desire to be happy?’ and ‘What must I do?””*’. As we examine the
dialogue of alcoholics and drug users in AA in early stages of recovery, we hear
similar searching intense existential expressions of basic anxiety.

Second, we have Karen Horney M.D., a psychoanalyst who studied psy-
chiatry from 1914 to 1918 at Belin-Lankwit, Germany. She trained as a Freudi-
an analyst but broke from the Freudian tradition and developed a psychoanalyt-
ical theoretical school of alienation, self-realization, and idealized self-image
principles. From the founding days of Freudian psychoanalysis in 1910, the
emerging clinical practice was destined to diverge into several theories and
methodologies. It was, however, in the United States with the leadership of
Karen Horney, Erik Fromm and Harry Stack Sullivan that the American school
made a radical departure from Freudian theory. This American group most
fundamentally disagreed with Freud’s teachings on sexuality and instinctual
orientation. Horney did not define the basic drive of the Id as being a sexual
and aggressive desire. She defined the basic drive of the person as one of
“Basic Anxiety”, and it is this unconscious drive that is obvious in the psycho-
dynamics of addiction recovery. In Neurosis and Human Growth, M.D., Hor-
ney defines Basic Anxiety.

| use the term Basic Anxiety. It is his feeling of being isolated and helpless in
a world conceived as feeling potentially hostile. The cramping pressure of his
basic anxiety prevents the child from relating himself to others with the sponta-
neity of his real feelings and forces him to find ways to cope with them. He must
(unconsciously) deal with them in ways which do not arouse or increase, but ra-
ther allay his basic anxiety. The particular attitudes resulting from such uncon-
scious strategical necessities are determined both by the child’s given tempera-
ment and by contingencies of the environment. Briefly, he may try to cling to the
most powerful person around him; he may try to rebel and fight; he may try to
shut others out of his inner life and withdraw emotionally from them. In princi-
ple, this means that he can move toward, against or away from others™.

% p. Marcus, Psychoanalysis as a Spiritual Discipline. In Dialogue with Martin Buber and

Gabriel Marcel, (London and New York, Routledge Taylor & Francis Group, 2021), 10.

40 H
Ibid., 192.

4 Karen Horney, M.D., Neurosis and Human Growth, (New York, New York: W.W. Norton &
Company. INC., 1950), 18-19.
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The crucial insight of Horney and American psychoanalysis is the im-
portance of self-identity and contingencies of the environment, especially early
childhood. It is with our next psychoanalyst Charalambos S. lerodiakonou that
the importance of contingencies of the environment and psychoanalysis and
psychodynamics group recovery is of paramount importance.

Charalambos S. lerodiakonou M.D. is an Aristotelian oriented psychiatrist
psychoanalyst who is a distinguished Professor of the Aristotelian University of
Thessaloniki. As an Aristotelian recognized philosopher and psychiatric-
psychoanalyst, he presents the methods, categories, and the conception of the
undivided nature of the human being that represents the Aristotelian and A-T
psychology to contemporary psychodynamic recovery therapy based primarily
on various revised schools of psychoanalysis. We have selected from his work
The Psychology of Aristotle, The Philosopher, A Psychoanalytic Therapist Per-
spective® four concepts for an A-T addiction and psychodynamic group recov-
ery construct, especially narcissism, pleasure-hedone, volition and prudence.

1) Narcissism-Self Love: lerodiakonou believes that an Aristotelian psy-
choanalytical understanding of narcissism must be taken basically from two
chapters in Book IX of Nicomachean Ethics as well as in the Eudemian Ethics
that discusses the nature of friendship in depth. He states that Aristotle comes
to the major psychological conclusion that “Friendships are determined accord-
ing to one’s feelings for oneself” (1166a)*. He continues from Aristotle that a
“Mature personality respects life as the extreme good and considered man’s
existence as beneficial. The good man is full of pleasant memories and hopes
for the future”®, and “His mind is rich in ideas”*. Therefore, Aristotle’s view
is that such a wise man “(...) is his own best friend and therefore should have
the greatest love for himself**. Therefore, lerodiakonou states that the wise
man can be in a dialogue with himself. Furthermore, during this dialogue, it is
Very4i7mportant that the good and prudent man “(...) is in harmony with him-
self™".

We must mention here that the A-T concept of narcissistic, self-love is based
mainly upon the moral aspect and belief that most people, however ordinary,
may possess the good qualities that give the right to self-love. In contrast as
lerodiakonou describes disordered narcissistic vicious character, “Bad and wick-
ed men cannot establish steady friendships because the relation with their selves

2 Ch. S. lerodiakonou, The Psychology of Aristotle, The Philosopher, A Psychoanalytical

Therapist’s Perspective, (London: Karnac Books Ltd, 2011).

Aquinas, Commentary on Aristotle’s Nicomachean Ethic’s, Book Nine, Chapter 4; Text of
Aristotle (1166 al-166b29), 143.

Charalambos S. lerodiakonou, The psychology of Aristotle, p.144

Aquinas, Commentary on Aristotle’s Nicomachean Ethic’s, Book Nine, Chapter 4; Text of
Aristotle (1166a).

% Ibid.

7 Ibid.
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is not even friendly. They are never satisfied, are uneasy all the time, have insa-
tiable appetites and their actions can be harmful to others and themselves™*®,

Peter Michaelson is an Psychodynamic Addiction therapist who in his book
Secret Attachments, Exposing the Roots of Addictions & Compulsions® describes
the addict who does not possess a true narcissistic sense of self-love, as we have
explained in terms of A-T. Consequently, the addict without the existential sense
of self-love feels neglected and deprived: Thus, Michaelson writes:

Because of this secret attachment to “not getting”, addicts never feel satisfied, no
matter how bountiful their lives may be, no matter how much their partners try to
please them. They are like birds with their mouths stuck open, insisting on oral
gratification while feeling they never get enough®.

2) Pleasure (hedone): In terms of constructing an A-T psychodynamic
construct of a searching recovering soul we draw attention to Ierodiakonou’s
judgment about Aristotle’s perspective on pleasure and addiction. We feel that
the most basic principle in the understanding of addiction is the A-T depth psy-
chology-soul principle of the hedone-lupe (pleasure-unpleasure, psychic pain).
He points primarily to arguments from Aristotle’s Nicomachean ethics. He
holds that the Philosopher establishes a key soulful axis of the two poles of
pleasure and pain, “It is evident that people avoid unpleasure as something bad,
while they prefer pleasure as something good, so these two are opposed to each
other” (1173a)>". We also see that Aristotle extends this principle into a type of
antiquarian, social cultural, psychoanalytic principle. In Book Three of his
Nicomachean Ethics he says, “Every study, whether of virtue, politics or other,
must deal with pleasure or psychic pain” (1105)%. It is important to note that
Aguinas in his commentary on this passage maintains when a habit of virtue is
performed it is done with pleasure (BK 2, n.265)°%. We draw explicit attention
to Book Two Lecture Il of Aquinas Commentary. It is in this book where we
learn another critical principle in the A-T psychodynamics of group recovery,
particularly the difference between abstinence living a fulfilling life grounded
on serenity and sobriety. Aquinas teaches it by virtuous habit, we achieve long-
term pleasurable serenity even in sorrowful times:

Such actions, therefore, have some admixture of sorrow. But after that the habit
of virtue has been formed, these actions are done with pleasure. The explanation

* Ch. S. lerodiakonou, The Psychology of Aristotle, The Philosopher, A Psychoanalytical

Therapist’s Perspective, 144-145,
49 .
Ibid.
0 id.
L Ch. S. lerodiakonou, The Psychology of Aristotle, The Philosopher, A Psychoanalytical
Therapist’s Perspective, 150.
52 H
Ibid.
% Ibid.
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is that a habit exists as a sort of nature, and that it is pleasurable which agrees
with a thing according to nature®.

Ierodiakonou underscores that Aristotle’s concept of hedone lands on a sig-
nificant spectrum, in contrast to the narrower psychobiological view of lust by
Freudian psychoanalysis. In terms of constructing an A-T psychodynamics, it is
grounded on a spiritual principle of pleasure. It is this sense of pleasure that is
essential to the individual and group recovery experience:

It ranges from the simple sensory taste of sweetness and other somatic pleasures,
for example, of smell or vision, to intellectual and emotional ones, like the enjoy-
ment of music, of solving mathematical problems, of beautiful memories, or of
high hopes, Indeed the philosopher [Aristotle] considers that these last experiences
can in no way cause psychic pain, since they have no deficiencies” (1173b)>°.

lerodiakonou continues with an insight in light of our previous A-T expla-
nation of the self-sufficient contemplative character.

It may interest scholars, as well as everyone who loves studying, that Aristotle
adds gaining knowledge among the pleasures which involve no pains; moreover,
his personal preference is shown in a comment in the concluding paragraph of
Chapter Three X, Book Ten “It makes no difference whether pleasures necessari-
ly follow these experiences, because we would choose them even if we would
get no pleasure from them” (1174a)*®.

3) Volition (will) and psychomotor function: In modern psychological
circles volition is considered as the function by which a person consciously
chooses the planning and performing of a certain action. lerodiakonou claims
that what Aristotle calls the appetitive part of the soul we can consider equiva-
lent i.e., wish, desire and appetite. He, then, clarifies that the soul has the facul-
ties of calculations and logic, while desire and appetites (as well as passion) are
characterized by irrational thinking. Then the Aristotelian oriented psychoana-
Iytic psychiatrist maintains “Desire is the appetitive seeking of sweet pleasure”
(414b) and reason and desire “run contrary to each other” (414b)°’.

His final summation on the issue of volition are of critical importance to
a trading zone construction between A-T psychology of addiction and a psy-
choanalytical psychodynamic construct. lerodiakonou explains:

I am of the opinion that orexis (appetite) in the Aristotelian writings is equivalent
to the psychoanalytical notion of instinctual drive. It is an innate function with

54
55

Aquinas, Commentary on Aristotle’s Nicomachean Ethics, Book Two, Lecture 3, n. 265.

Ch. S. lerodiakonou, The Psychology of Aristotle, The Philosopher, A Psychoanalytical
Therapist’s Perspective, 154.

% Ibid., 154-155.

" Ibid., 35.
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great impetus and consists of instinctual tendencies expressing internal needs,
which ask for immediate satisfaction at any cost, in an impulsive way. As a con-
sequence, appetite, in order to reach its scope, activates other processes through
the soul or/and the body: (a) Appetite (orexis) is an innate, instinctual drive,
seeking satisfaction bodily or mentally, even in an irrational way; (b) Desire is
produced upon the appearance of a pleasurable object and it acts in a hedonistic
way, ignoring logic; and (c) Wish intervenes into the intentions of the above two
and directs an action within reasonable limits®.

In the matter of constructing an A-T psychoanalytical-psychodynamic addic-
tion recovery trading zone, we take as an A-T principle that appetite (orexis) is
an instinctual drive. It has the potential to develop into habituated behavior seek-
ing immediate satisfaction at any cost, in an impulsive way. Therefore, we differ
from Kent Dunnington who states that addiction is a puzzle of human action, i.e.,
humans knowing the good and not doing it. It is a person knowingly repeatedly
and impulsively destroying him/herself. Dunnington’s answers is that “Aristotle
and Aquinas to this day remain the answer”™.

4) Prudent thinking (and acting)—phronesis: lerodiakonou notes that
Avristotle in On the Soul uses in some passages phronein and noein inter-
changeably. Thus, Phronein is a way by which conception expresses itself, and
it has a similar role in relation to thought®. Most important, it is an intellectual
habit and virtue. “It has the capacity to think well and deliberate deeply in or-
der to act rationally and prudently in order to achieve a good life in general, as
well as for a particular worthwhile end. In the definition of phronesis there is
the element of ability to push to action”®’. lerodiakonou makes a comment we
will return to in the next module on prudence and a lifestyle of abstinence and
sobriety, “Whoever has phronesis is prudent enough to know limitations and to
exert self-control without strain”. It is not the purpose of this essay to develop
a discipline of A-T Spiritual Psychoanalysis or Psychodynamics, but if such
a task were attempted it would focus on leading analysands to approaching life
in a state of psychic phronesis. We touch upon this theme in more detail in the
next trading zone module. We mention here that the most contemporary in-
depth treatment of particular reason and the virtue of prudence is expressed In
Peter Redpath’s latest work How to Listen How to Speak, and we claim in the
next module that it serves as an A-T similar function to the ambiguous psycho-
analytical superego:

As a moral virtue, 1) prudence exists within the prudent man’s concrete cogita-
tive reason, and 2) to exist therein precisely as a moral virtue, it must also simul-
taneously exist as a command and control principle within this person’s abstract,

58 H
Ibid., 36.
% K. Dunnington, Addiction and Virtue. Beyond the Models of Disease and Choice, 12.
8 |erodiakonou, 27.
. Ibid.
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syllogistic reason, Saint Thomas maintains that, within the individual circum-
stance, precisely what makes the prudent man the measure of moral activity is
the fact that he is able to apprehend with precision universal and singular first
principles of moral choice. Through abstract syllogistic reason, he is able to rec-
ognize the universal human good. Through concrete, cogitative, or particular,
reason, he is able precisely to sense the enabling means to choose to move closer
toward this end at this time and in this place. As a real end and real means, what
is really good in the individual circumstance appears really good to the prudent
man’s cogitative and intellectual reason!®?

We are arguing that an A-T psychology of addiction is capable of under-
standing the etiology of addiction, especially alcohol and drug use, as a prob-
lem of habituated behavior and psychodynamic disorder. In the brief trading
zone exchanges offered, we propose that A-T psychology is compatible with
selected psychoanalytical theories related to the issue of addiction, particularly
to the addict searching to recover his/her lost soul. Psychodynamic addiction is
a concentrated method of psychoanalysis used in present day treatment. The
aim of psychodynamic therapy is the need for the addict to develop deep spir-
itual-moral insight, expansion of rational choice, liberation from the past, over-
coming of victimization, externalization, repression, anxiety, glorified ego
(false narcissism), improvement of interpersonal relationship and mastery of
emotional experiences in order to achieve long term sobriety.

There is a growing recognition presently that the treatment of recovery of
alcoholics and drug addicts requires attention to methods of psychodynamic
therapy. Even though, in the early days, recovery requires much attention to
habituation behavioral exercises. We are learning today that a type of spiritual
psychodynamics is also necessary, as the experienced psychotherapist Peter
Michaelson explains:

Addictive personalities unconsciously recreate and recycle old childhood expec-
tations of being deprived, denied, criticized, rejected, and forced to submit in the
contexts of their present lives...To repeat, these unconscious attachment to feel-
ings of deprival, refusal, control, criticism, rejection are like emotional addic-
tions... These emotional addictions or secret attachments result in a childish, vic-
tim mentality that must be transformed before self-defeating reactions and be-
haviors are given up for good®.

In our next trading zone module, we blend the A-T habituation psychology
and a spiritual psychodynamic perspective in order to analyze Alcoholics
Anonymous group recovery psychology. We present an A-T ethnographic
analysis of the AA Twelve Step searching, recovering, soul program.

62 p A Redpath, How to Listen. How to Speak, (St. Louis, MO, En Route Books & Media,

2021), 336.
P. Michaelson, Secret Attachments, Exposing the Roots of Addictions & Compulsions, (Na-
ples, Fl., Prospect Books, 1993), 15.
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Module Three: AA, The Searching-Recovering Soul,
A Psychodynamic Conversion of Anxiety and Habituation

An ethnographic study of recovery of an organization like AA is best de-
scribed as idioculture ethnography; an idioculture is a concept used in modern
cultural sociology to describe a subculture as a collective socialcultural meaning
making system®. The trading zone methodology is an ethnographic observation
and interpretation of Alcoholic Anonymous (AA We will continue to use these
initials). Observations encompass things one witnesses, documents and records,
etc. “It is based fundamentally on participant observation. It is critical that re-
searchers develop a thorough appreciation of where and in what ways one’s own
experiences may approximate those in the natural interactional symbolic setting.
Participant-observation entails a more active (and inactive), common sense and
somewhat ambiguous role as a researcher fits in the dynamic settings at hand”®.
The role of participant observer, A-T ethnographic psychologist is an engage-
ment in an inductive qualitative inquiry that seeks to transform the sensing-
thinking inquirer’s understanding of a defined domain under observation using
an inductive and hermeneutical cycle of 1) initial topic clarified 2) preliminary
engagement with related domain specific literature, empathic conversations,
healing friendship interactions, spiritual exercises, and recovery leitmotifs
3) descriptive data gathering 4) interpretative lens and 5) final Trading zone Im-
plications®.

At this point, | must interject an important qualification that possibly in-
troduces a strong bias into my role as subjective-objective, ethnographic ob-
server. As of 2021, | have been an active member of AA for twenty-five years.
During those years, | have experienced complete recovery. However, it has
been over the past ten years that | have studied recovery from the perspective
of an A-T spiritual psychology of AA as a pastor-spiritual counselor of addicts,
and a student of A-T group psychodynamics.

| read Kent Dunnington, especially his doctoral thesis on Aquinas and AA
and had the opportunity to discuss his work with him. | learned that he wished
to do his Ph.D. in addiction after being invited to attend AA meetings as a non-
alcoholic observer. Thereupon, based upon his AA observations and in-depth
reflection, he decided that a Thomistic theological construct of habit and virtue
was the suitable etiology for an understanding of addiction in modern society.
We have begun this module again explaining trading zone methodology, but
we might add that a methodology is really best described as a way of doing
practical action-oriented A-T psychology.

6 L. Spillman, What is Cultural Sociology, (Cambridge UK, Polity, 2020), 54.

& R. Prus, Symbolic Interaction and Ethnographic Research, Intersubjectivity and the Study of
Human Lived Experiences, (Albany, New York, State University of New York Press, 1996), 133.

% R. Anderson, Intuitive Inquiry: Inviting Transformation and Breakthrough Insights in Quali-
tative Research, “Qualitative Psychology American Psychological Association” 2019, No. 3,
312-3109.
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AA How It Started

The best way to begin our A-T ethnopsychology study of AA is to begin
with a meeting between two alcoholics. It consists of two alcoholics who are
completely broken mentally, morally, and physically by their alcoholism. They
are an alcoholic stockbroker, Bill Wilson, and a surgeon, Doctor Bob Smith.
These are two highly educated and professional individuals who had become
vicious, habituated alcoholics. Their careers had been destroyed and marriages
threatened. They had engaged in herculean efforts of willpower to control their
drinking and had achieved sporadic self-willed periods of abstinence. Yet, for
the best of their efforts and all their worldly accomplishments, in their own
eyes and those of loved ones, they were bottom-out drunks.

Bill Wilson had originally attended a Christian recovery group known as
the Oxford Movement Recovery Group. It was a Christian Evangelical group
organization focused on evangelical Christian principles as a result the group
had a short life span. Wilson and a few others continued to meet. Wilson was in
Akron, Ohio in 1939. He went to visit Doctor Bob Smith. He told Doctor Bob
that he had attempted several approaches to quit drinking, but he felt that he
was on to something promising. He suggested to Bob that they get together as
incurable drunks and talk about how we can stay sober on a daily basis. Then
the story goes, we became friends with the same problem, the same shame and
guilt. Bill told Doctor Bob, “If we love each other. If we are daily friends, and
we will stay sober on a daily basis. It works”. Doctor Bob was very skeptical,
but he decided to give it a try. He and Bill Wilson met, and they remained so-
ber. They then decided to find a third incurable alcoholic. They went to the
psychiatric ward at a local hospital and met with another skeptical drunk. They
said that they would meet on a daily basis, and they remained sober. It was
from drunks meeting and becoming healing friends, sharing their pain, and
searching for their soul (for a higher power than self ) that AA was born. Paul
Marcus in the final chapter of Psychoanalysis as a Spiritual Discipline writes,
“Calling to mind Marcel’s homo viator, psychoanalysis is conceived as “a psy-
cho spiritual journey®’. He, then, quotes from The Psychoanalytical Mystic by
M. Eigen:

| feel what you will call that other dimension (the spiritual/divine) is here, always
here. Whatever you call God or spiritual reality is right here, in our lives... Do our
interactions make a more kindly world or a less kindly world? It reminds me of
what Judaism says—that my words are creating angels and devils”®.

It appears when two suffering alcoholics in spiritual pain and a raging
sense of anxiety dialogue with each other and pray. It is the beginning of
a spiritual conversion to a new life.

87 p. Marcus, Psychoanalysis as a Spiritual Discipline, 195.
8 M. Eigen, The Psychoanalytic Mystic, (Binghamton, NY: ESF Publishers, 1998), 98-99.
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1) AA Ethnopsychodynamic Study Clarification: We principally focus this
brief ethnography on the early stages of recovery in AA. We focus our atten-
tion on when the alcoholic/addict user initially enters the AA recovery program
and begins a conversion process to a life of serenity and sobriety. We consider
the first two years of being active in AA recovery as the period of personal and
interpersonal conversion activities and behavioral actions. Note, we use the
terminology that the alcoholic/addict enters AA. In the past years, increasingly
a large number of persons entering have also been drug users. It is not the offi-
cial policy of AA to include non-alcoholics, but it has become at the local level
a widely acceptable policy. Cocaine use is the most common; however, our
type of cocaine user includes multiple types of drugs.

2) We begin our investigation by examining approved and related litera-
ture that gives us a reliable understanding of the historical spiritual and group
healing psychology of AA. We have selected three basics works that we claim
present, what we call, the AA spiritual psychology. They are 1) Father Ed
Dowling, Bill Wilson’s Sponsor by Glenn Chesnut, 2) Alcoholic Anonymous®,
Big Book, and 3) Twelves Steps and Twelve Traditions"”.

We do not have the need in this essay to give complete attention to Father
Ed Dowling, Bill Wilson’s Sponsor™. It is selected as a knowledgeable work on
the spiritual development of AA. From the beginning, AA developed a plural-
istic appealing expression of spirituality. It was influenced for the main part by
Father Dowling S.J. a close friend of Bill Wilson. Doctor Smith was influenced
by a nun, sister Ignatia that he knew from St. Thomas Hospital in Akron, Ohio.
As a result, there was a strong influence of Ignatian spirituality in terms of the
importance of the Ignatian spiritual exercises, known as the AA 12 Step Pro-
gram. Father Dowling also had a personal ministry to, what he called, common
folk, self-help psychology and was also involved promoting Abraham Low’s
M.D. Recovery Plus, an anger management recovery group movement.

Besides Bill Wilson’s interest in Ignatian spirituality, he was also fascinat-
ed with psychoanalysis, especially the Jungian school of analysis. Although,
there were others in the early group, especially Father Dowling, who, for as-
sorted reasons, were cautious in their incorporation of psychoanalytical con-
cepts into the program. Yet, as we will see, there are definite elements of psy-
choanalytical psychology merged into the Big Book. In early days, another
major influence in the AA spiritual psychology convergence was from the
American New Age Religion Movement. The main influence was Emmett Fox
who was a New Age theologian who taught the power of scientific prayer:
“Work by rehearsing anything or everything that you know about God. God is

8 Alcoholic Anonymous, Third Edition Revised (New York City: Alcoholic Anonymous World

Services, INC., 1976).

Twelve Steps and Twelve Traditions, (The A.A. Grapevine, and Alcoholic s Anonymous
Publishing, 152, 1953, 1981).

™ G.F. Chesnut, Father ED Dowling, Bill Wilson’s Sponsor (Bloomington In: iUniverse, 2015).
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wisdom, truth, inconceivable love. God is present everywhere, has infinite
power, knows everything, and so on. It matters not how well you may think
you understand these things; go over them repeatedly”. If we return to module
one and engage in a A-T habituation lens of interpretation of alcoholism, we
easily understand why this down to earth, positive spirituality would be appeal-
ing to searching recovering alcoholics. At the same time, it stresses the rela-
tionship between spirituality, prayer, and habituation, i.e., replacing bad habits
with good habits on a daily basis. It is learning good, orderly, daily habits.

Bill Wilson in 1939 completed his work simply called Alcoholic Anony-
mous, and a year later, in St. Louis, the “Fraternity of AA” was founded. Wil-
son divided the Big Book manuscript into sections; part one describes the solu-
tion and part two is about personal stories of recovery. This work is still an
essential part of the recovery program, as it clearly sets out the AA principles
of spiritual recovery. Members have a profound belief in efficacy of the spir-
itual principles and the recognizable, searching, recovery testimonies of prom-
ising new sober lifestyles. This book is known to members as simply the Big
Book. We draw attention immediately to chapter 2 “There is A Solution™. It is
here that as an A-T psychologist and a 25-year member of AA, my lens inter-
prets the fundamental principle of group recovery as spiritual friendship.

But there exists among us a fellowship, friendliness, and an understanding which
is indescribably wonderful. We are like passengers of a great liner the moment
after rescue from shipwreck when camaraderie, joyousness and democracy per-
vade the vessel from steerage; however, our joy in escape from disaster does not
subside as we go our individual ways. The feelings of having shared in a com-
mon peril is one element in the powerful cement which binds us. But that in it-
self would never have help us together as we are now joined ™.

One of the most critical concepts that explains the understanding of an A-T
psychodynamics is that it is about activity. We stress again that psychodynam-
ics is a condensed clinical and group therapy of the psychoanalytical school.
Hans Loewald, one of the most respected in the development of the American
academy of psychoanalysis, believes that psychoanalysis does not come to an
understanding of the mind “(...) in terms of its structure and functions. It is the
aim of psychoanalysis to know and analyze in the notion of “action principles”,
i.e., the relations among the temporal modes of past, present and future that
define psychic time”’*. The type of recovery-healing friendship we discover in
AA is a spiritual friendship is similar to an A-T psychodynamic principle we
find expressed in the Commentary on the Nicomachean Ethics that speaks
about the importance of having pleasurable friendship over long periods of

2 E. Fox, The Golden Key with Pictures, (New York: Sunburst Books, 1967).
™ Alcoholics Anonymous, 17.
™ Alcoholics Anonymous, 108.
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time and sharing common beliefs and morals. It is in Book 8, 1605 that we find
a power in AA that even new members at their first meeting seem to sense in
the welcoming, empathic, and understanding friendship.

But in friendship the act of one is not sufficient but the acts of two mutu-
ally loving one another must occur. For that reason the Philosopher [Aris-
totle] did not state absolutely that it is a virtue but added “or at least ac-
comp%?ies virtue”, because it seems to add something above the notion of
virtue™.

AA is very clear up front with newcomers to the first step of the program
that it is a spiritual program of recovery. Based on my statement on the im-
portance of friendship I am about to briefly describe the dynamics of the AA
first step meeting. It is when the alcoholic is introduced for the first time to AA
and offered spiritual friendship. But first I must explain a critical important
principle pertaining to A-T recovering group psychodynamics. It is taken from
the writings of the neo-Thomists Peter A. Redpath, “We sense with our intel-
lects and intellectualize with our senses”’. Here, | will interject the advantage
to a recovery program is the sense learning over time. It occurs by a type of
spiritual sense of induction by a person in group recovery over time. This
commonsense induction described by Redpath fits the soulful (psychic) psy-
chodynamics of recovery. He explains that immediate induction occurs “with-
out the need to reason about it to make it intelligible to us, understanding. Be-
cause what we reason about necessarily involves immediately knowing some
subject without needing to reason about it””". 1 will endeavor to develop this
sense principle in the following first meeting description.

An Alcoholic First Meeting

First, I will give some background to an alcoholic/addict user coming to
his/her first meeting. I must stress that no one, as a rule, comes to AA because
they think that they have a drinking problem. As a rule, they have been forced
by courts, by an intervention, completed rehabilitation treatment, their health is
completely perilous or a person has experienced, what AA calls, a “bottom”.
The alcoholic/addict habituated person engages in conscious and unconscious
self-deception. It is denial and repression. It is an habituated defense mecha-
nism. It is an internal strategy guided by an erroneous conscience. Whereby not
only does the person not recognize that a problem exists, but he/she also
doesn’t want to think about it. By the time alcoholics/addicts come to the first

™ Aquinas, Commentary on Aristotle’s Nicomachean Ethic’s, n. 1605.

® p. A. Redpath, A Not-So Elementary Christian Metaphysics, (St. Louis, MO 63109: En Route
Books & Media, 2015), 147.

TP, A. Redpath, How to Listen. How to Speak.
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meeting, they have come to some level of awareness of having a severe prob-
lem with alcohol and possibly drug use. Yet, there is still the problem of ration-
alization and denial lingering, specifically in the unconscious.

Wherever denial and repression exists, the alcoholic realizes some kind of
problem exists. The realization calls forth a new defensive maneuver, which is
to rationalize, to make excuses in an attempt to justify the behavior. These ra-
tionalizations are not intentional lies; the person actually tries to convince
him/herself that they are true. “I need a drink because I feel depressed”. “I de-
sire a drink to celebrate”. “I have to have these pills to help me sleep”. “Life is
short, why not enjoy it?”” The very occurrence of such rationalization is irrefu-
table evidence that alcoholism and/or drug use is present, for if there were no
addiction, there would be no reason to make excuses or to attend a first step
AA recovery meeting.

The Bottom

The following bottom story is a brief description from the AA Big Book
called “Too Young”:

I couldn’t think straight anymore. Most of my conversations were meaningless to
everyone but me. I can’t remember what had been said five minutes ago. I usual-
ly passed out when | hit the bed. | wake up covered with sweat. | heard voices
when no one was around, and I saw things that weren’t there. Then one day,
whammo! | was in the hospital, hysterical. What had happened? Was | having a
nervous collapse? The doctor was asking me about my drinking but I can’t be an
alcoholic—I’m too young®.

| have often heard recovering alcoholics/addicts explain at meetings that
spirituality is necessary for alcoholics because they have already been to hell.
When a person attends a first step meeting the level of motivation, as a rule,
depends on the depth and intensity of the bottom as a crescendo of “pitiful and
incomprehensible demoralization...We are convinced to a man that alcoholics
of our type are in the grip of a progressive illness. Over any considerable peri-
od, we get worse, never better””® (As expressed in the AA Big Book).

First Meeting Annihilation Anxiety

The first step meeting is when the alcoholic is in a state of annihilation
anxiety. It is defined as “mental condition reflecting concerns over survival,
preservation of the self and the capacity to function. The danger associated
with annihilation anxieties is a threat to one’s survival”®’. Most often, an alco-

8 Alcoholics Anonymous, 317.

 Alcoholics Anonymous, Chapter 3; More About Alcoholism, Chapter 3.

8 M. Hurvich, The Place of Annihilation Anxieties in Psychoanalytical Theory, “American
Psychoanalytical Journal” February 2003, 581.
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holic/addict comes to his/her first meeting with the threat of losing his/her mar-
riage, health, facing a jail sentence, or being sent by the court to jail for a DUI,
but the greatest cause of anxiety is losing employment with the loss of income
which means the alcoholism or drug use cannot be supported.

The alcoholic comes to the first step meeting in a state of annihilation anx-
iety; yet, despite this existential threat, he/she still suffers a conflicting anxiety
of giving up alcohol/drugs forever. Bill Wilson describes this intrapsychic con-
flict in his story as he is on the edge of his bottom. “Trembling I stepped from
the hospital. Fear sobered me for a bit. Then came the insidious insanity of that
first drink and | was off to the races again™®.

The alcoholic/addict is greeted by a couple of members at the meeting,
often he is brought by a recovering alcoholic/addict he has met. They ask his
first name. He tells them, “My name is John”. “John, we are happy to have
your here. We want you to relax. You are among friends. Take a chair at the
table”. John sits, and the person leading the meeting speaks, “We have a visitor
tonight. It is his very first meeting, and he thinks he may have a problem with
alcohol. Now John, we will just ask you to listen as we go around the table.
Each person will tell their story of searching and recovery. They will talk about
three things. They are going to talk about 1) What it was like drinking, 2) What
happened, and 3) What it is like now”. The leader then says, “John, I want to
give you one piece of advice as you listen. Don’t think about how you are dif-
ferent. Think about the similarities. When we are finished, we would like to
hear your thoughts and feelings”.

Usually, the new person has little to say except to express a sense of re-
lieve and gratitude of finding friends (companions) who have had the same
suffering. Most groups will then recommend to the newcomer, stressing the
behavioral-habituation nature of the program, that John attend 90 meetings
over the next 90 days, if John is serious about his drinking, read the Big Book
and The Twelve and Twelve, and get a temporary sponsor. Several group
members will give him their first name and phone number and tell him to call if
he has a sincere desire to stop drinking.

Seldom does a newcomer remember much of what is said at this first meet-
ing, but if he/she is engaged in an earnest desire to recover, as AA in the Big
Book portrays, “with the alcoholic illness with it there goes annihilation of all
things worthwhile in life”. The alcoholic/addict leaves the meeting with a deep
“we” sense. For example, as told by a newcomer after three months in the pro-
gram, “The best was the word we. | was no longer alone. Others before me had
made the admission of powerlessness and had been set free from years of alco-
holic misery. If John could work the AA program and stay sober for six years,

then | would have to try my best to do it, too”.

8 Big Book, Alcohols Anonymous World Services, 4.
8 Step by Step, real AAs, Real Recovery AA, (Grapevine Inc. 457 Riverside Drive, New York,
New York, 2011).
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I personally can remember having a coffee with an extremely successful
businessman who had fourteen years of sobriety and had also been a remarka-
ble semi-professional athlete. He told me about his story of alcohol and cocaine
addiction. He tried several rehabilitation clinics and finally came to AA. Then
he began to speak about his first few months in AA and how he came to under-
stand the nature of spiritual recovery. He spoke directly to my A-T Psychology
interpretive lens. He said that he had come to know several men in the program
who were similar to him in their careers and life story, and he could sense the
peace and the calm they had found. He wanted that sense of peace and calm.
AA members read the Big Book, the Twelve and Twelve, dialogue about how
to stay sober, get a trusting sponsor, but, most of all, over time with spiritual
friends on a journey to recovery, gain a “sense” of goodness and virtue.

In the above sensing conversation with my AA spiritual recovering com-
panion, he was experiencing the sensing factor. He had experienced the A-T
principle of “sensing with his intellect and intellectualizing with his senses”. As
taught in the Summa Theologiae:

As the Philosopher [Aristotle] says (Ethic., vi, 8), prudence does not reside in the
external senses whereby we know sensible objects, but in the interior sense,
which is perfected by memory and experience so as to judge promptly of particu-
lar cases. This does not mean however that prudence is in the interior sense as in
its principle subject, for it is chiefly in the reason, yet by a kind of application it
extends to this sense®.

It is the remarkable-unconscious motivation of being in a spiritual recov-
ery group dedicated to the pursuit of shared virtuous participation grounded in
an organized awareness, as expressed in the AA Big Book. “It is not by chance
we were given the power to reason, to examine the evidence of our senses, and
to draw conclusions. That is one of man’s magnificent attributes”’.

What is the spiritual psychological nature of this magnificent attribute that
empowers an organization with persons “(...) willing to believe in a Power
greater than themselves and live by spiritual principles and use everyday lan-
guage to describe these spiritual principles?”® We interpret this powerful per-
sonal and organizational strength as belonging to the human faculty of particu-
lar reason and the virtue of prudence. This is the single most important causa-
tive factor that permeates the AA spiritual culture in some manner at every
meeting and every critical-empathic dialogue. This following quote from an A-
T perspective is perhaps the most important quote in the AA Big Book on the
nature of the search and recovery from addiction. It is about the healing-

8 Thomas Agquinas, Summa Theologiae, IlI-11, g, 47, a. 3, obj. 3, Aquinas Institutes online Latin-

English editions.
Alcoholic Anonymous, 53.
% Ibid., 93.
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spiritual power of the habituation of virtuous action and the cogitative sense, as
expressed in AA everyday language:

As we go through the day we pause, when agitated or doubtful, and ask for the
right thought or action. We constantly remind ourselves we are no longer run-
ning the show, humbly saying to ourselves many times each day “Thy will be
done” in much less danger of excitement, fear, anger, worry, self-pity, or foolish
decisions. We become much more efficient. We do not tire so easily, for we are
not burning up energy foolishly as we did when we were trying to arrange life to
suit ourselves®.

The searching, recovering soul learns intensely by means of meetings,
prayer, study, meditation, and sponsorship the importance of rational and moral
deliberation and choice. There are two action principles senior member pass on
passionately to those in early recovery: 1) get a sponsor, 2) meeting makers
make it. The virtue of prudence is both an intellectual and moral virtue. As we
explain next in the Twelve Steps, AA leads members by means of intense mor-
al examination and slowly moving to spiritual wisdom, as expressed in Step
Eleven, to the awareness that “New lessons for living were learned, untapped
resources of courage were uncovered, that finally, inescapably, the conviction
came that God does move in a mysterious way His wonders to perform”®’. It is
the A-T lesson that prudence and particular reason is essential to long term
recovery of the alcoholic/addict. In many ways, AA is a learning, spiritual psy-
chodynamic culture, as Aquinas teaches about prudence and organization for
the common good:

According to the Philosopher [Aristotle] (Ethic., vi, 8) some have held that pru-
dence does not extend to the common good, but only to the good of the individu-
al, and this because they thought that man is not bound to seek other than his
own good. But this opinion is opposed to charity, which “seeketh not her own”
(1 Cor. 13:5): wherefore the Apostle says of himself (1 Cor. 10:33): “Not seek-
ing that which is profitable to myself, but to many, that they may be saved”.
Moreover, it is contrary to right reason, which judges the common good to be
better than the good of the individual. Accordingly, since it belongs to prudence
rightly to counsel, judge, and command concerning the means of obtaining a due
end, it is evident that prudence regards not only the private good of the individu-
al, but also the common good of the multitude®®.

If there is a great lesson from AA’s spiritual psychology, it is conveyed
best in the above Aquinas teaching on the relationship of solicitude and pru-
dence. Solicitude is about loving concern for the other. From participant obser-
vation and as an active member of AA for twenty-five years of recovery, | be-

% Ibid., 98.
8 Twelve Steps and Twelve Traditions, 105.
% Thomas Aquinas, Summa Theologiae, I1-I1, g. 10.
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gan to sense a culture of loving, concerned, prudent friendship, and | became
spiritually habituated.

Twelve Steps and Twelve Traditions is, what | would call, the AA action
manual. It was written by Bill Wilson and published in 1953. It is used by AA
groups worldwide and is the source of a group study, usually once a week. It is
recommended to every newcomer to get a Big Book and a Twelve and Twelve
for study and spiritual reflection. As the newcomer works the program and
becomes comfortable and trusting with the culture of anonymity, he/she will
trust a sponsor and get very close, as a rule, to a few intimate friends. It is with
these individuals that much of the deep, interpersonal, spiritual psychodynamic
I-Thou dialogue occurs. It is in the 12 Steps that the influence of Father
Dowling’s and Ignatian spirituality makes a defining contribution to AA spir-
itual habituation and psychodynamic dialogue. Newcomers are told that it is
a requirement to work the steps because they are spiritual exercises. The defini-
tion of a spiritual exercise is any spiritual activity that gets better with practice.
Even though the 12 steps do not use the terminology of virtue ethics, the steps
unquestionably call for the exercise of the virtuous, moral actions of prudence,
justice, courage, and temperance.

Steps one to three are admittance about complete defeat and the destruc-
tiveness of self-sufficiency. It is an exercise in profound humility, teaching the
alcoholic/addict that “Until he so humbles himself, his sobriety—if any—any
will be precarious™®. Step two is about acceptance of a higher power of the
newcomer’s understanding, and in step three the alcoholic must be prepared to
make a decision to turn his will over to God as he/she understands Him.

Step Four and Step Twelve: We will return to steps five to ten after we
examine four and twelve because they are extremely important to the spiritual,
psychodynamic aspects of this trading zone addiction construct. Paul Marcus
stressed that a main component in the future of the Spiritual Psychoanalysis of
the Axial Age is the focused attention in analysis to moral identity and growth.
Consequently, A-T psychology, as argued, easily engages in the practice of
a spiritual depth psychodynamic of addiction. We assert that the understanding
of the impact of sense memory, imagination, and the cogitative sense as uncon-
scious factors are clearly addressed in steps four and twelve. See step 4:

We have also see men and women who go power-mad, who devote themselves
to attempting to rule their fellows... Alcoholics especially should be able to see
that instinct run wild in themselves is the underlying cause of their destructive
drinking. We have drunk to drown feelings of fear, frustration, and depres-
sion...Our present anxieties and troubles, we cry, are caused by the behavior of
other people—people who really need a moral inventory. We firmly believe that
it only they’d treat us better, we’d be all right®.

8 Twelve Steps and Twelve Traditions, 12.
% Ibid., 45.
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Step 12 is the final step in the program. The last three steps 10, 11 and 12
are often called the spiritual maintenance steps. They are to be practiced as the
foundational exercise for a lifestyle of spiritual serenity and sobriety. We are
mentioning this step with step four because we wish to draw attention to Karen
Horney, mentioned previously, who defined the basic drive of the unconscious
id as Basic Anxiety (defined in module two). A constant recurring theme in AA
recovery is the psychic and moral, unconscious, internal dynamics of fear re-
sulting from a disordered narcissistic drive. Horney’s foundational theory con-
cisely is that the basic cause of madness is self-aggrandizement. Horney teach-
es, “The narcissistic impulse is toward the development of the phony self”*".
The phony self is always at the expense of the real self.

It is in the last Step 12 where the alcoholic/addict is given his/her commis-
sion to go out and bring the message of AA to the alcoholic/addict who is still
suffering. The alcoholic/addict has learned that sharing the program with an-
other still suffering alcoholic/addict is God’s greatest blessing. In the final step,
the alcoholic/addict is reminded of the who and what they are. A story is told
that a number of outside doctors, psychologists and others examined the per-
sonality traits of AA program members over a long period of time. The conclu-
sions were rather straightforward and much in line with Horney’s depth psy-
chology. Step 12 describes the recovering alcoholic basic anxiety and resent-
ment from the study:

These distinguished men had the nerve to say that most of the alcoholics under
investigation were still childish, emotionally sensitive, and grandiose. How we
alcoholics did resent that verdict! We would not believe that our adult dreams
were often truly childish. And considering the rough deal life has given us, we
felt it perfectly natural that we were sensitive. As to our grandiose behavior, we
insisted that we had been possessed of nothing but a high and legitimate ambi-
tion to win the battle of life... We have had a much keener look at ourselves and
those about us. We have seen that we were prodded by unreasonable fears or
anxieties into making a life business of winning fame, money, and what we
thought was leadership. So false pride became the reverse side of that ruinous
coin marked “Fear”.

We argued in module two that it is only the virtuous, prudent person of
wisdom and emotional mastery who has true narcissistic self-love. On the other
hand, the alcoholic/addict is driven, as we read above, by insatiable appetites
and envy run wild. Therefore, we must consider that a basic anxiety is the
cause of the alcoholic/addicts bad and wicked narcissistic self-love. The psy-
choanalyst Neville Symington identifies narcissism as the core of the psycho-
pathology of our times. He claims that this narcissism has driven the modern,
insatiable, sensory appetites to an internal, small, commanding superego, god

8 K. Horney, Neurosis and Human Growth, 24.
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figure. It is interesting because this internal “god figure” fits accurately the
demands of the pleasure seeking alcoholic/addict. It is immediacy! | want
a straight answer right away! | want the problem solved now! If | am not pretty
enough, smart enough, rich enough, one drink will solve it now! If I shoot
some cocaine up my nose, | touch my inner god now! As Symington writes:
“I want the answer right away. I cannot tolerate any delay. Thinking, research,
curiosity of mind are all very well, but | want to know now. So, | fashion god.
My god will deliver straight away”*?. Symington seems to explain basic anxie-
ty in a concisely brilliant analytical way:

“So, I want an immediate answer to my question because I am quaking with
fear” (A-T interpretation basic anxiety).

“Tell me quickly. I cannot bear the suspense”.

The Superego-ego dialogue.

“I need you to be god because then you can give me an immediate answer”.

Here, | must add a personal note. When | came to AA years ago, it took me
a few attempts to get the program. The last time | came | was really hurting.
Consequently, | was willing to listen, learn to work the steps and get a sponsor.
The sponsor | got had been in the program for years. | would call him a wise,
plain speaking, guileless and everyday man. He told me that he was concerned
because | was too educated in philosophy and theology. | would be too tempted
to intellectualize the program. He taught me to keep it simple. He then continu-
ously drilled this moral aphorism into my soul: “Just remember Bill, there is
a God and you are not big enough for His throne!”

Finally, we come to steps five to ten. These are truly the action steps. Step
5: The alcoholic/addict admits to God, him/herself, and another human being
the nature of their wrong. Step 6: The alcoholic is ready to have God remove
all defects. Step 7: Humbly asked Him to remove our short comings. Step 8:
Made a list of all the persons we have harmed and were willing to make
amends and Step 9: Humbly ask Him to remove our shortcomings. When we
come to step five, the recovering alcoholic/addict is called to actions of com-
pleting a moral inventory and in step eight he/she must make amends with
those they have harmed. If we put the A-T lens of interpretation to these steps,
we interpret that they are learning by an unconscious, inductive learning expe-
rience of the virtuous actions of prudence, justice, temperance, and courage.
We will call step five one of spiritual induction, and we must turn briefly to the
latest work of Peter Redpath, How to Listen, How to Speak, Standing on the
Shoulders of Giants to Renew Common Sense & Uncommon sense Wisdom in
the Contemporary World on the fundamental necessity of understanding how
personal and social inductive learning defined by A-T psychology, and more

2 N, Symington, A Pattern of Madness, (London, New York, K. Karnac (books) Ltd., New York,
2002), 106-108.
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important should be defined by empirical psychology. Inductive reasoning is
usually accepted as a process of defined-methodical observation and arriving at
principles. Redpath expounds the full existential force of induction thus:

We know through immediate induction, without the need to reason about it to
make it intelligible to us, understanding... children are born with a greater or
lesser facility to learn music or mathematics; think productively or practically,
concretely or abstractly; immediately to understand first principles, have strong
psycho-logical induction faculties; or possess some common sense considered in
general or in relation to this or that subject... | have discovered this on more
than one occasion with all such individuals! People tend to be conversationally
persuaded by understanding—immediate induction—not by endless argument.
To engage in endless conversations with people who, for example, are theoreti-
cally intelligent in one way, but lack practical experience or moral prudence in
a subject in another way, is fruitless, hopeless®™.

If we grasp the extreme significance of Redpath’s a common-sense induc-
tion, we might alter his latest text slightly and speak of the uncommon common
sense spiritual inductive journey of steps five to ten. The alcoholic/addict has
learned from meetings and a sponsor the importance of making a fearless moral
inventory. It is undoubtedly stressed that it is a moral inventory comprised of
a universally recognized list of human failings—the Seven Deadly Sins of
pride, lust, anger, gluttony, envy, and sloth®. Step five is when the alcohol-
ic/addict senses a deflation of the ego. It is then perceived as the most difficult
step. Step five is really an exercise of a solicitousness moral inventory; it is an
action that leads to an internal sense of the virtue of prudent deliberation and
freedom of choice. After the moral inventory is complete, he/she must share the
inventory with another person, and it is interesting to note the wording of the
advice given, “We ought to take much care, remembering to take much care,
remembering that prudence is a virtue which carries a high rating”®.

Step six is about asking God to remove character defects, but upon close
A-T interpretation the step is about the need to have a sense of moral perfection
in the spiritual journey of the recovering alcoholic/addict. There must be
a commitment to strive for a lifestyle of moral perfection. A 100 percent ad-
mission in step one was made to practice absolute perfection never to drink
again. Step six teaches that it is a matter that moral progress is possible to the
extent that the recovering person has a vision and commitment to higher ideals
of perfection. The step draws special attention to the virtue of temperance and
moral ideals. | would suggest that this following passage from Aquinas on
charity somewhat captures the spiritual sense of step six. We learn from Aqui-

% p_A. Redpath, How To Listen. How To Speak, 5-6, 262.
% Twelve Steps and Twelve Traditions, 48.
% Ibid., 61.
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nas that if we are to seek perfection in love of self and others, then we must
seek progress in the moral virtues:

In order that man work well in things referred to the end, he needs not only a vir-
tue disposing him well to the end, but also those virtues which dispose him well
to whatever is referred to the end: for the virtue which regards the end is the
chief and moving principle in respect of those things that are referred to the end.
Therefore it is necessary to have the moral virtues together with charity®.

A way to describe the action and interactions of steps five to ten is the
alcoholic/addict has been involved in a common sense inductive spiritual
dramaturgy. One of the truly insightful theories of modern sociology comes
from Erving Goffman who put forth that our behavior is shaped front stage
every day before an audience. It is a setting of persons, places, and situations.
How well we adapt and perform depends upon our back stage preparation. “In
dramaturgy, communicating information about ourselves to others and manag-
ing their impressions of us—regardless of whether or not we intend to be
dramaturgical. Goffman illustrated whether we like it or not our behavior is
expressive™’.

Facing the five to ten action steps is for the alcoholic/addict a genuinely
anxiety intensifier and a call for courage because he/she has spent most of their
life attempting to hide behind a mask of a false persona. Or worse, the drunk or
drug addict has believed that they are the director, writer, producer, and lead
actor of the drama. In AA parlance, it is said that it is when the searching-
recovering ego gets right-sized. The AA searching, recovering soul does not sit
down in a psychodynamic psychotherapy group session. A-T psychology ex-
plains the process as a psychodynamic spiritual dramaturgy of focused moral
activity. The recovering alcoholic/addict is strongly motivated, especially
throughout the initial first two years, to attend frequent meetings and to work
the steps with the guidance of a sponsor. Note, the sponsor is not a therapist nor
spiritual director. From day one like any other AA member, the sponsor only
shares his/her experience in working the steps and provides encouragement and
moral guidance, particularly in matters of prudent deliberation. It is also neces-
sary in this intense, spiritual, dialogical, dramaturgy for the searching, recover-
ing persons to daily pray throughout the day, “God, grant me the serenity to
accept the things | cannot change, the courage to change the things I can, and
the wisdom to know the difference”.

The above prayer says grant me the serenity. This is a critical point. It
teaches that the incontinent, vicious person must perform on three dramaturgy
actions: 1) It is a backstage preparation before God a lamentation prayer. For

% Thomas Aquinas, Summa Theologiae, I-I1, g. 65, a. 1.
% K. L. Sandstrom, D. D. Martin, G. A. Fine, Symbols, Selves, and Social Reality, (New York,
Oxford: Oxford University Press, 2010), 120.
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example, I had a lady in AA explain it to me this way, “I had been taken by
ambulance to the psychiatric ward of the hospital. | was crying in my bed in
tears, confused, demoralized, and broken. | had never gone to church, but
I wanted to pray to some kind of god. There was an old, African American lady
in the ward with me. She was always talking out loud to God. | went over. Her
name was Wanda. | asked Wanda could you teach me a powerful prayer. She
said yes. ‘It’s simple. Just cry out real loud with me, Help Me Jesus!’” 2) God
wants to observe us in the drama making amends to those to we have hurt, es-
pecially persons destroyed in our social relationships. Where, when, how and
with whom have we grievously failed to practice the virtues of prudence, jus-
tice, temperance, and courage on the stage of life and, 3) We then know that we
have the ability to discover our true nature as opposed to being the main actor
in the drama. AA is a lifestyle. It is a dialogue of recovery. AA members attend
daily and weekly meetings to dialogue about their everyday spiritual encoun-
ters, fears, hopes and interpersonal encounters. They are always exchanging
and treasuring moral aphorisms, e.g., one day at a time, let go and let God, easy
does it. However, the maxims most commonly heard at AA meetings are about
fear, e.g., fear is false evidence appearing as real, face everything and run or
face everything and recover. These moral maxims are of paramount importance
in the spiritual recovery process because they are used as types of personal
mindfulness, sensing, formation, principles that brings a psychosomatic sense
of calmness conducive to a state of prudent habituation and deliberation.

We come to step ten: “Continue to take personal inventory and when wrong,
promptly admit it” and eleven: “Seek through prayer and meditation to improve
our conscious contact with God as we understand Him, praying only for
knowledge of His will for us and the power to carry that out”. Senior members of
AA call these the spiritual maintenance steps that are to be followed for life. Af-
ter 25 year as a recovering alcoholic, active member of AA, having sponsored
recovering alcoholic/addicts and as a student of Aristotelian-Thomistic psychol-
ogy, | prefer to call these steps of uncommon, common-sense contemplation.
I want to stress from participant observation of twenty-five years and my own
personal experience what I call, “The conversion experience of the searching,
recovery journey” of roughly the first two years of the program.

It took me a couple of attempts at the program before | became serious. On
my final attempt, 1 was willing to listen and learn because my rationalization
and denial games were over. | sat in meetings listening, but in my early recov-
ery I was still at the stage of various stages of “annihilation anxiety”. As a re-
sult, I found it hard to focus. For example, | had been a serious reader, but it
was about a year before | could read a complete book. My sponsor told me that
I was suffering from the recovering “monkey brain”. | sat and listened. | began
to pray. Simple lamentation prayers. Slowly, | calmed down. | went to meet-
ings every day. | formed close intimate friendships. | became part of the group
after the meeting where a smaller group goes for a coffee and fellowship. They
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were my friends, and I entered a state of “conversion anxiety”. | listened to
stories at speakers meetings of persons with one to twenty years of sobriety
while working the steps. | wanted what they had. | kept on sensing and feeling.
I began going back to church with my wife. | began spiritual and philosophical
reading again. | became interested in eastern mysticism.

By the fifth year, | had a radical change of lifestyle, and my faith in Jesus
Christ as my savior had returned. | left the private sector and became an Epis-
copal priest. Still, I remained active in AA and sponsoring new members. The
best way to express my searching, recovering soul is that | began to sense at
a deeper, higher, philosophical-theological level. Gradually, | began to remem-
ber my undergraduate classes in philosophy when | studied Thomas Aquinas.
I sensed that Aquinas seemed to explain what was happening at the AA meet-
ings and conversations. | took a number of years, but by the fifteenth year,
I found Thomistic scholars at the right time in my spiritual inductive searching-
recovery. | met Peter Redpath and studied intensely his interpretation of Aqui-
nas, specifically the faculties of the soul. Eureka, I discovered the foundation of
psychology. “We sense with our intellect and we intellectualize with our sens-
es”. The best explanation of this magnificent teaching is in chapter 15 of his
latest pivot work How to Listen. How to Speak. It is highly recommended if the
reader wishes a more comprehensive understanding of particular reason and the
virtue of prudence as the ego and superego of A-T psychodynamics.

Finally, we come to step twelve: “Having had a spiritual awakening, we
tried to carry this message to alcoholics and to practice these principles in all
our affairs”. We have developed an A-T psychological understanding of addic-
tion from the perspective of virtuous habits, psychodynamic theory, and AA
group recovery. It is significant that Bill Wilson in step twelve reminds recov-
ering AA missionaries that they must have a spirituality that is grounded on an
unique AA form of contemplative anxiety. It is the deep anxiety of not losing
their abstinence. They do not want to return to the stage of life, the daily dram-
aturgy where they are no longer the main phony performer. Bill Wilson says,
“But now we see ourselves as chips off the same old block. At heart we had all
been abnormally fearful. It mattered little whether we had sat on the shore of
life drinking ourselves into forgetfulness or had plunged in recklessly and will-
fully beyond our depth and ability. The result was the same—all of us had
nearly perished in a sea of alcohol”*®,

Peter Michaelson, a practicing, addiction psychodynamic psychotherapist,
is correct. “Without accompanying psychotherapy, drugs cannot resolve uncon-
scious conflicts. People become smarter, wiser and more discerning when they
work out their unconscious emotional problems with the help of a therapist and
a support group”®. What have we learned from our brief ethnographic study of

% Twelve Steps and Twelve Traditions, 123-124.
9 p. Michaelson, Secret Attachments, 26.
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the AA program for searching, recovering alcoholics/addicts? We have basical-
ly learned that the counseling Father Dowling gave Bill Wilson was correct.
Common-sense folk, with the same alcohol and drug habituations, with love for
each other, virtue-based dialogue, submission to the steps and the love of com-
passionate friends will experience the psychodynamic impact of 1) becoming
smarter and wiser, 2) more discerning, and 3) working out emotional problems.
Of course, we interpret that the AA group psychodynamic impact is achieved
by deep friends engaged in the sensing and sharing of particular reason and
a culture dedicated to the virtue and energy of group prudence.

Karen Horney identified a major omission in the Freudian tradition. It was
Freud’s lack of psychological attention to the nature of social behavior and
human development. It is a calamitous error in the understanding of the onto-
logical nature of the human person. Horney, in the development of her clinical
psychoanalytical school, was not aware of the sociological theory of dramatur-
gy, but she had an extraordinary intuitive sense of the neurotic individual as an
unconscious, basic, anxiety-driven, aggressive, sycophant or isolated anti-
social actor. Sigmund Freud theorized that the mind is composed of three parts:
the superego, ego, and id. It is the id that contains the basic instinctive drives,
aggressive desires and pleasure seeking. The content of the id is entirely un-
conscious and repressed in the id'®.

Contrary to Freud, Horney theorized that that the basic drive of the human
person’s id is to discover the real self:

He/she needs an atmosphere of warmth to give him/her both a feeling of inner
security and the inner freedom enabling him/her to have his own feelings and
thoughts and to express him/herself. He/she needs the good will of others, not
only to help him/her in many needs but to guide and encourage him/her to be-
come a mature and fulfilled individual. He/she needs healthy friction with the
wishes and wills of others, in love and in friction, he will also grow in accord-
ance with his real self***

As a psychoanalyst, Horney gives much attention to family and
socialcultural life, as we observe in the Nicomachean Ethics. As a clinician she
identifies erroneous parenting patterns, such as dominating, overprotective,
intimidating, irritable, over exacting, overindulgent, erratic, partial to other
siblings, hypocritical, indifferent, etc. that form of a basic unconscious, inse-
cure social “we”. In other words, another name for basic anxiety is a weak
“we” dramaturgy anxiety as expressed in AA recovery literature and recovery
dialogue. As mentioned from participation-observation in AA, | have observed
that issues of extreme fear and anger are constant motifs in AA recovery dia-
logues. It is clearly addressed in the AA twelves steps as an issue worthy of

100 K Horney, Neurosis and Human Growth, 17-40.
101 1hid., 18.
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focused attention and remedial action. In 2004, the American Medical Associa-
tion conducted a national epidemiologic survey on alcohol and related condi-
tions. It confirmed that prior to clinical or rehabilitation treatment recovering
alcoholics and addicts suffered from anxiety disorders'®. | would contend that
Horney defined different anxiety types, and it is the narcissistic anxiety type
who best describes the alcoholic/addict. | am modifying my theory based on
the A-T psychology trading zone psychology of an understanding of the sensi-
tive soul, dramaturgical behavior, and ethnographic observation.

Horney’s narcissistic anxiety types are predominantly swayed by a pleas-
urable imagination of glory and fame. We interpret from a dramaturgy stand-
point that in their backstage sense imagination they paint a glowing picture of
quick and glamorous achievement. They have a special brand of pride residing
in ‘effortless superiority.’ It is in the glory of the dramatic, of the unusual that
captivates their imagination while the humble tasks of daily living are resented
as humiliating. As a result, the narcissistic, anxiety-driven alcoholics or drug
users appear on the front stage and stage fright sets in i.e., Horney’s basic nar-
cissistic anxiety theory’®. Therefore, we are adapting Horney’s narcissistic
anxiety to portray alcoholic/addicts when on the front stage of social interac-
tion experiences suffering anxiety stage fright. As Horney puts it succinctly,
they move toward others (overly compliant), they move against others (overly
aggressive), or they move away from others (overly isolated). For example, we
have the drunk alcoholic at a party who wants to hug everybody, or who wants
to fight with everybody or who doesn’t want to talk to and be nice to anybody.

Steps Ten, Eleven and Twelve brings us to the final ethnographic A-T
psychodynamic and virtue habituation interpretation. In step eleven, there is
a passage | believe that describes the AA recovering-searching alcoholic/addict
coming to a sense of the contemplative:

As the day goes on, we can pause where situations must be met and decisions
made, and renew the simple request: “Thy will, not mine, must be done”. If at
these points our emotional disturbance happens to be great, we will more surely
keep our balance, provided we remember, and repeat to ourselves, a particular
prayer or phrase that has appealed to us in our reading or meditations. Just saying
it over and over will enable us to clear a channel choked up with anger, fear,
frustration, or misunderstanding and permit us to return to the surest help of
all—our search for God’s will, not our own, in the moment of stress. At these
critical moments, if we remind ourselves that “it is better to comfort than to be
comforted, to understand than to be understood, to love than to loved”. We will

be following the intent of Step Eleven'®.

102 prevalence and Co-occurrence of Substance Use Disorders and Independent Mood and

Anxiety Disorders, “American Medical Association” 2004.
103 K. Horney, Neurosis and Human Growth, 313-314.
104 Alcoholics Anonymous, 87-88.
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The final three steps brings the recovering-searching person to a contem-
plative sense by the path of the essential virtues to recovery. They are justified
precisely in Book Six of Aquinas Commentary on the Nicomachean Ethics. We
learn that happiness results from the habituation to wisdom and prudence'®.
Prudence is an expression of the intellect it gives good advice, judges, and or-
ders the means to the end. However, in terms of the psychodynamics of drama-
turgical basic anxiety, Book Six, lesson 1269 points out that “Both prudence
and moral virtue concur in a virtuous operation: prudence perfecting the part
rational by essence, and moral virtue perfecting the appetitive part, rational by

participation”®.

From Basic Anxiety to Contemplative Anxiety

The underlying causes of alcohol and other drug use are many, varied, and
not well understood. Hundreds of variables have been studied as potential pre-
dictors of the onset of alcohol and other drug use. In this essay, we have been
primarily concerned with an A-T trading zone psychology study of the person
who concedes that he/she is an alcoholic/addict and ready to enter in the AA
recovery program. We have been primarily focused on the searching- recover-
ing psychodynamics and the exercises of AA spiritual and moral habituation. It
is clear from AA literature and ethnographic observation that AA is driven by
a psychodynamic and behavioral dynamics spiritual psychology, but it is not
a mental health or therapeutic program. Thus, we have come to ask about the
essential nature of Alcoholics Anonymous healing dynamics. The AA Big
Book states the solution was simple: “To pick up the simple kit of spiritual
tools laid at our feet”. We have approached the A-T study of the searching-
recovering soul from three vectors 1) virtue and habit, 2) psychodynamics, and
3) ethnographic participant observation. Finally, we must pull these three paths
together into an integrated soulful interpretation of the why and how AA group
recovery brings about sobriety.

We believe that AA works because it is not therapy. It is not counseling. It
is not rehabilitation. It works because it is a conversion experience. It is ex-
tremely difficult for alcoholics and addicts to quit, let alone to maintain long
term sobriety. It demands a lifestyle change. It is a radical lifestyle conversion.
It is more than behavioral changes. The changes must occur deeply in the soul.
The problem is the soul. The soul is divided between an all-powerful, disor-
dered sensory voice and a childish intellect. In such a condition, the clinician,
the AA sponsor, the new friend companions in AA know that serenity and so-
briety will never be achieved unless the “childish, emotionally sensitive, and
grandiose” attachments are confronted. Since they energize the narcissistic
basic anxiety that motivates the phony self-glory seeking alcoholic/addict.

105 Aquinas, Commentary on Aristotle’s Nicomachean, Book 6, Lesson 1259.
106 yp
Ibid.
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We suggest that the recovering alcoholic/addict experiences possibly five
stages of anxiety and spiritual conversion in the first two years of the AA pro-
gram, if they work the program. First stage is basic anxiety that we have ex-
plained in module two. We interpreted Horney’s definition in terms of alcohol-
ic/ addict social behavior and dramaturgy. The narcissistic, self-glory, ego need
for social behavior fame motivated by sense pleasure leads to the desire for
social alcohol-drug pleasure socialization. In the early stages, the intoxication
temporarily convinces the delusional glory, false self. Eventually, the self be-
comes the delusional self who becomes driven by a more intense level of anx-
iety to hide his/her alcoholic/addictive nature. It is important to realize that at
this stage the delusional self has become the real self.

The second stage is the annihilation level that we have clarified as when
the alcoholic/addict hits their bottom. It is a crushing, shameful and demoraliz-
ing level of anxiety because his/her delusional dreams of glory and conquest
are over. In the coming days, the recovering individual must face this new level
of anxiety. It would be near impossible a task without the compassionate
friendship, emerging spiritual dialogue, and meetings.

The third stage is the habituation anxiety level that occurs as the recover-
ing person is faithful to the ninety meetings in ninety days. It is when they are
given their ninety-day coin. It is the time when the internal sense faculties bring
a sense of calmness in the midst of the chaos of recovery and the diminishing
sense of annihilation. Usually, the newcomer has developed some form of
a spiritual life of prayer, and moral behavior, i.e., living by moral maxims of
just do the next right thing, let go and trust your higher power.

The fourth level is extremely important it is when the alcoholic/addict
reaches the stage of prudent anxiety. It begins to appear when the searching,
recovering individual has the daily sense that much less danger of excitement,
fear, anger, worry, self-pity, or foolish decisions are a part of their daily delu-
sional phony alcoholic/addict anxiety -driven life. We assert it is in this stage
that recovery is becoming apparent because the newcomer has begun to have
a sense of particular reason and the habit of prudence. For example, at his stage
the recovering person will often put forth in meetings aphorisms of delibera-
tion: For example, “My sponsor has taught me, as a rule, never to go with my
first thought”. “T used to never miss an argument. It was my way or the high-
way. But [ learned that I don’t have to run to every fight”.

The final level of anxiety is contemplative anxiety that may sound like an
oxymoron. Accordingly, we will suggest that there is something positive to
a certain type of anxiety. The influential psychologist of the 1970s who was
really influential in moving psychotherapy into cognitive therapy was Albert
Ellis. He was the founder of a school of clinical psychology known as Rational
Emotional Behavioral Therapy. Ellis was an influential forerunner in the cogni-
tive therapy movement. Stoicism had a profound influence on Albert Ellis. He
frequently referred to the famous Epictetus quote: “Man is disturbed not by
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things, but by the views he takes of them”. Yet, his psychology does somewhat
agree with Aristotle’s on the necessity of the person to master emotions by
rational beliefs.

Despite his stoic limitations, his clinician approach to anxiety is of value.
He is somewhat teleological in his approach to the treatment of anxiety. Anxie-
ty is a condition that is caused because by an agent’s irrational beliefs about
their goals in life. It is always the irrational beliefs that cause disordered emo-
tions. It is a psychotherapy tradition opposite the Freudian school of id domi-
nance of the ego. Therapy always begins and ends with focus on the develop-
ment of rational belief techniques to control anxiety. It is irrational beliefs that
cripple the agent pursuit of goals causing anxiety. Ellis held that there is a dif-
ference between constructive rational beliefs and irrational beliefs. Rational
beliefs make a person feel positive and enthusiastic about pursuing goals suc-
cessfully. As a result, rational concern is also a form of anxiety because it con-
templates the possibility of failing at a project and forces a person to be cau-
tious and vigilant about doing it. Concern helps a person plan a project and
carry it through. It puts things in order when things get out of order. Ellis
taught patients to believe that rational beliefs tend to “make you concerned,
cautious, vigilant and prepared for eventualities™"".

We have briefly mentioned his theory of an unconstructive irrational anxi-
ety and a constructive rational anxiety. It is apparent from A-T psychology that
Ellis is on the topic of rational and irrational anxiety is really on the more com-
prehensive concept of “particular reason, the habit of prudence and mastery of
emotions”. But where we do find him complimentary to the last three steps of
AA is that “Concern is a form of anxiety because it contemplates your failing at
the project and forces you to be cautious and vigilant about doing it”*®.

I choose to call the last three steps, adapting Ellis’s anxiety concern con-
cept, as a contemplative anxiety. I am using anxiety in the sense of a focused
concern anxiety because | am defining AA contemplation being focused each
day on being concerned about spiritual perfection. Of course, in AA, the issue
of perfection is a necessity since step one is where the alcoholic/addict commits
to total abstinence. | am however talking about a higher level of concern for
perfection. Since an A-T psychology holds that the degree of spiritual progress
on a daily basis is dependent on a higher motivational end vision. It is the
searching, recovering alcoholic/ addict’s love of God, self, and neighbor where
the true self is found. We find this perfection in Aquinas Q.184, The State of
Perfection:

Perfection is said to consist in a thing in two ways: in one way, primarily and es-
sentially; in another, secondarily and accidentally. Primarily and essentially the
perfection of the Christian life consists in charity, principally as to the love of

107 A Ellis, How to Control Your Anxiety, Before It Controls You, (NY: Citadel Press, 1998), 36.
108 H
Ibid.
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God, secondarily as to the love of our neighbor, both of which are the matter of
the chief commandments of the Divine law, as stated above. Now the love of
God and of our neighbor is not commanded according to a measure, so that what
is in excess of the measure be a matter of counsel. This is evident from the very
form of the commandment, pointing, as it does, to perfection—for instance in the
words, “Thou shalt love the Lord thy God with thy whole heart”: since “the
whole” is the same as “the perfect”, according to the Philosopher (Phys., iii, 6),
and in the words, “Thou shalt love thy neighbor as thyself”, since everyone loves
himself most.

Conclusion

In this essay, we were attempting to examine the problem of addiction
from the perspective of the searching, recovering soul. Hence, we were clearly
proposing a paradigm other than the medical-pharmacological or the emerging,
neuro-psychological, brain habituation construct. Our argument has been that
the paradigm best suited to explain addiction is grounded on an Aristotelian-
Thomistic psychology. The great advantage to the A-T construct is the ability
to include theory and methods from empirical psychology, medical psychiatry,
and psychoanalysis, i.e., a trading zone.

As Aristotelian-Thomists, we do not attempt to develop a synthesis with
these disciplines that study addiction. Since our A-T understanding of the psy-
chosomatic nature of the human person as a composite of body, mind, and soul
is an essential principle (starting point) of a scientific investigation of addic-
tion. Without this first principle of the composite nature of the person, we
maintain that it is not possible to develop the necessary principles to study the
issue of the complexities of addiction of human beings. Such complexities re-
quire a A-T faculty psychology of the soul as foundational.

We explained the A-T methodology of a Trading Zone as one of selecting
a psychological problem of addiction and drawing theory and principles from
compatible disciplines. We did this to move towards an etiological understand-
ing and generate a robust theory that would contribute to the solution of some
aspect of the problem of addiction. First, from Kent Dunnington’s work, we
examined addiction from the Thomistic perspective of virtue and habit or as we
spoke of virtuous habituation as opposed to incontinent behavior. Second, we
borrowed from psychoanalysis and developed an A-T understanding psycho-
dynamics and third, we presented a brief ethnographic study of Alcoholics
Anonymous and the psychodynamic journey of the searching-recovering of the
alcoholic/addict.

We conclude with a theory based on our trading zone methodology. Obvi-
ously, there are many forms of addiction. We studied AA because it offers such
a rich history of suffering souls searching for recovery. Furthermore, it is
a program that is based strongly on spiritual, moral, rational, and contemplative
principles essential to recovery.
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As we come to end of our inquiry, we assert that the solution to long term
sobriety is a conversion experience to a culture of deep spiritual, moral and
virtuous habits. This experience is an A-T psychodynamic recovery theory
because of the focus on the internal senses and particular reason with the virtue
of prudence and other cardinal virtues. A person senses the pleasure of good-
ness, and this sensing is internalized as conscience. The person experiencing
the various stages of conversion is steadily moved to a teleological vision of
the perfection of love of self and love of others as self. AA is a clear example
of the conversion theory and addiction recovery. We suggest that all forms of
long-term addiction require some type of conversion experience over time with
focused A-T psychodynamic sensing by means of interaction of particular rea-
son and prudence in a loving-healing culture.

* * %

How Aristotelian and Thomistic Virtue Prescribe Recovery
for an Addicted Soul: A Trading Zone Between
Aristotelian-Thomistic Psychology and Psychotherapy

Summary

This is an essay about addiction recovery based on a trading zone psycho-
logical methodology between an Aristotelian-Thomistic [A-T] psychology of
addiction, particularly alcohol/drug addiction. It is an applied psychology
where we cross over to other disciplines and exchange theories and practices
with a specific target of addiction recovery in mind. We could say that we are
interested in learning and borrowing for the sake of problem solving within
complementary disciplines. The complimentary disciplines in this A-T psy-
chology trading zone are psychoanalytical psychodynamics and a psychoana-
Iytical ethnographic analysis of Alcoholics Anonymous. We use the terminolo-
gy in the essay of module construction, i.e. module 1) The Habituation Per-
spective of the Addiction Trading Zone, 2) A-T Addiction Psychology and
a Psychodynamics of the Searching-Recovering Soul, and 3) The Searching
Recovering Soul, A Psychodynamic Conversion of Anxiety & Habituation.
Each module contains psychological concepts that are considered as necessary
for a synergistic action solution to the issue of alcoholic/addiction recovery.
An A-T psychological trading zone module construction is hierarchical. It,
therefore, requires that module one is grounded on an A-T metaphysical psy-
chology that allows for a fitting exchange of principles, concepts, and tech-
niques on the issue of addiction.

Keywords: A-T Trading Zone, Addiction Recovery, Psychodynamics, Alco-

holics Anonymous Ethnographic.
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1. Regulacje prawne odnoszace si¢ do symboli religijnych

Konstytucja Republiki Wtoskiej juz na samym poczatku potwierdza row-
no$¢ obywateli wobec prawa, bez wzgledu na ptec, rase, jezyk religig, przeko-
nania polityczne czy sytuacje spoteczng lub rodzinna'. Podstawowym przepi-
sem wiloskiego prawa wyznaniowego jest artykul 19 Konstytucji gwarantujacy
wolnos¢ 1 réwno$¢ jednostki w dziedzinie religijnej oraz jest gwarantem
w wyznawaniu publicznym i wspolpracy pomiedzy panstwem a zwigzkami
wyznaniowymi. Kazdy obywatel moze samodzielnie lub z innymi wyznawac
swoja wiar¢ publicznie. Krzewienie wiary i jej wyznawanie czy to prywatne,
czy publiczne nie moze jednak obrazaé powszechnej przyzwoitosci’,

We Wtoszech przepisy o obecnosci krzyza w miejscach publicznych po-
jawity si¢ praktycznie wraz z narodzeniem Panstwa wloskiego. Paradoksalnie
s to czasy zacietych sporow pomigdzy Panstwem a Kosciotem. Juz w dekrecie
krolewskim z 1860 roku jest mowa o obecnosci krzyza w klasach szkolnych®.
W kazdej szkole oprocz wyliczonych przedmiotow w klasach musi znajdowaé
si¢ Krucyfiks. Zapis brzmi: ,,Kazda szkota bedzie musiala, bez watpienia, by¢

wyposazona w nastepujace przedmioty... 7. Krucyfiks™.

ks. Roman Szewczyk — Uniwersytet Warminsko-Mazurski w Olsztynie
ORCID: https://orcid.org/0000-0003-3366-835X; e-mail: r.szewczyk@diecezja.elk.pl

1 Por. Costituzione della Repubblica Italiana, Gazzetta Ufficiale del 27 dicembre 1947, n. 298,

tekst w jezyku polskim: Konstytucja Wioch, thum. Z. Witkowski, Warszawa 2004, art. 3.

Por. art. 19 della Costituzione Italiana.

Por. Regolamento per I'amministrazione centrale e locale dell istruzione pubblica, Reggio

decreto 15 settembre 1860, n. 4336.
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Nastgpnym dokumentem jest dekret krolewski z 1908 roku, ktory w prze-
pisach regulaminu dla szkolnictwa wymienia pomig¢dzy przedmiotami potrzeb-
nymi w klasie szkolnej ,,obraz krzyza™.

W latach migdzywojennych obserwujemy powr6t do szkoly podkreslajacej
znaczenie religijne. W zwiazku z tym ukazuje si¢ caly szereg dokumentow
opisujacych znaczenie wychowania religijnego. W tych dokumentach znajdu-
jemy zapisy o obecnosci krzyza. Dekret krolewski z 1924 zarzadza w artykule
118, ze na kazdym instytucie szkolnym musi znajdowac si¢ flaga narodowa:
a w kazdej klasie ,,obraz krzyza” i portret Krola®,

Kolejne akty prawne potwierdzajg, precyzuja i ttumaczg istote obecnosci
krzyza w przestrzeni publicznej szkoty wtoskiej. Wynika z nich przestanie, ze
obowigzek zawieszania krzyzy w szkotach wynika z historycznej tradycji 1 jest
znakiem naszej religii’. 1 tak Regulamin z 1928 roku szczegétowo klasa po
klasie opisuje w tabeli C wyposazenie klas szkolnych, we wszystkich opisach
w punkcie 1 widnieje zapis: krzyz®. Kolejne normy prawne Ministerstwa Edu-
kacji nakazywaly obecno$¢ krzyza nie tylko o szkotach, ale i o uniwersytetach.
Wyposazeniem wszystkich auli miedzy innymi powinien by¢ krzyz’.

Znajdujemy rowniez przepisy prawa o obecno$ci krzyza w urzedach pu-
blicznych, w jednostkach wojskowych, w sadach. Ministerstwo Sprawiedliwo-
$ci zarzadza obecno$¢ krzyza we wszystkich urzgdach publicznych. Nakazuje
si¢, aby we wszystkich salach sadowych, na tawie/stole sedziowskim i obok
portretu Kréla byt obecny krzyz, jak nam nakazuje nasza tradycja'®.

I Regio decreto, 6 febbraio 1908, n. 150, Regolamento generale per I'istruzione elementare,
art. 112, Allegato D.

Regio decreto 30 aprile 1924, n. 965: Ordinamento interno delle giunte e dei regi istituti di
istruzione media, GU n. 148 del 25 giugno 1924: “Ogni istituto ha la bandiera nazionale:
ogni aula, I'immagine del Crocifisso e il ritratto del Re”.

Circolare n. 68 del 22 novembre 1922 per le scuole elementari: Circolare del 10 giugno 1926
per le scuole di ogni ordine e grado: Circolare del 12 settembre 1927 per le scuole secondarie;
Okolnik n. 8823 z 1923 roku zezwalal na zastapienie krzyza obrazem Zbawiciela. Byl to wyraz
konsensusu na zazalenia waldensow, ze tylko uwzglednia si¢ zadania katolikow.

Regio decreto 26 aprile 1928, n. 1297: Regolamento generale sui servizi delllistruzione
elementare, GU n. 167 del 19 luglio 1928.

Legge 28 luglio 1967, n. 641: ,, Nuove norme per ['edilizia scolastica e universitaria e piano
finanziario dell’intervento per il quinquennio 1967-1971, GU n. 198 del 8 agosto 1967:
Ministero della Pubblica Istruzione, Circolare 19 ottobre 1967, n. 367/2527, Edilizia
e arredamento di scuole dell’obbligo: Legge 28 luglio 1967, n. 641: artt. 29 e 30, in Bollettino
Ufficiale — Ministero della Pubblica Istruzione, 1994, n. 40-41: Ministero dell Istruzione
Universitaria e della ricerca, Direttiva 3 ottobre 2002, prot. n. 2666: Ministero dell’Istruzione,
Nota 3 ottobre 2002, prot. n. 2667.

0 Ministero di Grazia e Giustizia — Circolare, Div. IlI del 29 maggio 1926, n. 2134/1867, La
restituzione del Crocifisso nelle Aule Giudiziarie. ,,Prescrivo che nelle aule di udienza, sopra
il banco dei giudici e accanto all’effige di Sua Maesta il Re, sia restituito il Crocifisso,
secondo la nostra antica tradizione. Il simbolo venerato sia solenne ammonimento di verita
e giustizia. | Capi degli uffici giudiziari vorranno prendere accordi con le Amministrazioni
comunali affinché quanto ho disposto sia eseguito con sollecitudine e con decoro di arte,
quale si conviene all’altissima funzione della giustizia”.

578
SE 23(2021), nr 4



OBECNOSC SYMBOLI RELIGIINYCH W PRZESTRZENI PUBLICZNE]...

W zwiagzku z rewizjg Konkordatu Lateranskiego w 1984 roku, zostat znie-
siony zapis o religii katolickiej jako religii panstwowe;j. Jesli zatem religia ka-
tolicka nie jest wigcej urzedowa i panstwowa, powstalo pytanie o obecnos¢
krzyza w szkolach i urzedach publicznych. Zagadnienie zostalo rozwigzane
Okolnikiem n. 157 z 9 czerwca 1988 roku, w ktorym to potwierdza si¢ obowia-
zywalnos$¢ wszystkich dekretow krolewskich w tej materii nigdy nie odwota-
nych. Krzyz za§ we Wioszech jest uznany jako cze$¢ tradycji historycznej.
Panstwo wloskie uznaje zatem za rozstrzygajaca argumentacj¢ historyczno-
kulturowa zakorzeniong w panstwowosci wtoskiej™.

2. Wolnos¢ religijna
a nakaz eksponowania przez panstwo symboli religijnych w szkole

Zagadnienie obecnos$ci symboli religijnych i sytuacje konfliktowe jakie mo-
ga sie pojawié bardzo dobrze obrazuje sprawa Lautsi przeciwko Wiochom™.
Skarge przed Trybunat wniosta obywatelka wloska finskiego pochodzenia Soile
Lautsi. W szkole we wszystkich salach znajdowaly si¢ na $cianach krzyze, co nie
odpowiadalo matce dzieci, ktéra chciata ich wychowa¢ wedtug wlasnych prze-
konan i uwazala, Ze jest to niezgodne z zasada §wieckoSci. W zwigzku z tym
podczas zebrania w dniu 22 kwietnia 2002r. zakwestionowala obecno$¢ krzyzy
w klasach szkolnych powotujac si¢ przy tym na wyrok Sadu Kasacyjnego (wy-
rok nr 4273 z 1 marca 2000r.), ktory mowil, ze obecnos¢ krzyzy w lokalach wy-
borczych jest sprzeczny z zasadg $wieckosci panstwa.

27 maja 2002 roku dyrekcja szkoty podejmuje decyzje o pozostawieniu
krzyzy w salach szkolnych. Za§ 23 lipca 2002 roku pani Lautsi zaskarza t¢
decyzje do Regionalnego Trybunatu Administracyjnego (Region Veneto), po-
wolujac si¢ na artykuty 3 i 19 Konstytucji Wloskiej oraz artykut 9 Konwencji
EKPCz. W swojej skardze utrzymuje, ze zostala zlamana zasada §wieckosci
panstwa oraz bezstronnosci administracji publicznej. W ztozonym wniosku
prosi o wystgpienie przez sad administracyjny do Trybunalu Konstytucyjnego
z pytaniem prawnym odnosnie do konstytucyjnosci regulacji bedacych podsta-
wa wieszania krzyzy w szkotach publicznych™.

3 pazdziernika 2007 roku Ministerstwo Edukacji Narodowej (dyrektywa
2666) polecito dyrektorom szkot wieszanie krucyfiksow w klasach swoich
szkot. Ministerstwo Edukacji Narodowej obok skarzacej S. Lautsi przystapito

1 Circolare n. 157 del 9 giugno 1988 e n. 63 del 27 aprile 1988, sezione 11 del Consiglio di Stato.

12 p_ Cavana, Interpretazioni della laicita. Esperienza francese ed italiana a confronto, Roma
1998, s. 58.

B Lautsi c. Italia, nr 30814/06, 3.11.2009, [GC] 18.3.2011. W pracy postuguje si¢ tekstem orze-
czenia w jezyku wloskim znajdujacym si¢ na oficjalnej stronie ETPCz; http://hudoc.
echr.coe.int (dostgp: 16.05.21). Oraz thumaczeniem i omdwieniem tekstu, ktory w j. polskim
znajdujemy w C. Cardia, Tozsamos¢ religijna i kulturowa Europy. Sprawa krzyza, Sopot 2013,
S. 159-166; oraz na stronie Helsinskiej Fundacji Praw Cztowieka, M. A. Nowicki, http://www.
hfhr.pl/omowienie _orzeczenia_lautsi_przeciwko wlochom.pdf (dostgp: 16.05.21).

¥ Lautsi c. Italia, § 6-8.
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do postgpowania przed Trybunatem Konstytucyjnym. Sytuacja, ktéra zostata
zaskarzona — wedtug wyjasnien Ministerstwa — pochodzi z artykutu 118 dekre-
tow krolewskich nr 965 z 30 kwietnia 1924 oraz artykutu 119 dekretu krolew-
skiego nr 1297 z 26 kwietnia 1928 roku (oraz postanowienia poprzedzajace
Konstytucje i umowy pomiedzy Wiochami a Stolica Apostolska).

15 grudnia 2004 r. Trybunal Konstytucyjny uznal, Ze nie jest wtasciwy do
rozpatrzenia tej skargi, poniewaz przepisy sporne nie sg zawarte w ustawach,
tylko w aktach wykonawczych nie majacych mocy ustawy. W zwiazku z tym,
w 2005 r. zostaje wznowione postepowanie przed sadem administracyjnym.
Postgpowanie sadowo- administracyjne zakonczylo si¢ orzeczeniem nr 1110
z dnia 17 marca 2005 roku, gdzie stwierdzono, ze krucyfiks jest zar6wno sym-
bolem historii i kultury wloskiej, a wigc wloskiej tozsamoscei, jak i symbolem
zasa(lisy rownosci, wolnosci i tolerancji i nie przeczy zasadzie swieckosci Pan-
stwa™.

Nastegpnie znajdujemy argumentacje rzadu wedtug ktérego symbol krzyza
postrzegany bez znaczenia religijnego, zawieszony w miejscu publicznym nie
stanowi wigc sam w sobie naruszenia praw i wolnosci zagwarantowanych
przez Konwencj¢. Wieszanie krzyza nie kwestionuje tym samym $wieckosci
Panstwa, zasady zapisanej w Konstytucji i w umowach ze Stolica Apostolska.
Nie jest on rowniez znakiem preferencji dla jednej religii, poniewaz przywotuje
tradycje i warto$ci humanistyczne podzielane przez osoby innego niz chrzesci-
janstwo wyznania. W rezultacie poprzez wywieszanie krzyza Panstwo nie za-
niedbuje obowiazku bezstronnosci i neutralnosci'.

S. Lautsi wniosta odwotanie do Rady Stanu, ktdéra w 2006 r. odrzucita ape-
lacje skarzacej wskazujac, ze krzyz stat si¢ jedna ze swieckich wartosci i repre-

zentuje warto$ci zycia obywatelskiego™.

3. Orzeczenie Trybunalu w Strasburgu

Dalej sprawa przed Europejski Trybunat Praw Czlowieka, gdzie czytamy,
Ze panstwo ma obowiazek powstrzymania si¢ od nawet posredniego narzucania
wiary w miejscach, w ktérych osoby sg od niego zalezne, a szczegdlnie wobec
dzieci, ktorym brakuje jeszcze zmystu krytycznego umozliwiajacego zdystan-
sowanie si¢ do przekazu wynikajacego z preferencyjnego wyboru Panstwa
w kwestii religijnej. Ponadto Panstwo wykonujac swoje funkcje na polu wy-
chowawczym powinno zapewni¢, by wiedza byla przekazywana w obiektyw-
ny, krytyczny i pluralistyczny sposob oraz powinno szanowaé przekonania
religijne i filozoficzne rodzicow zgodnie z artykutem 2 Protokotu nr 1'%,

%% Lautsic. Italia, § 10-11 oraz § 30-33.

8 Tamze, § 16-25 oraz § 34-44.

17 | autsi c. Italia, § 26-27.

8 Lautsi c. Italia, § 48-54; C. Cardia, Tozsamos¢ religijna i kulturowa Europy. Sprawa krzyza,
s. 162.
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Trybunal uznal, Ze uzewngtrznianie bez ograniczen co do miejsca i formy,
rytuatow i1 symboli okreslonej religii w kraju, w ktorym wigkszo$¢ spoteczen-
stwa jg wyznaje, moze stanowi¢ presj¢ na uczniéw niepraktykujacych tej religii
lub na innych wyznajacych inng religi¢. Wtasnie obecno$¢ krucyfiksu w kla-
sach wychodzi ponad uzycie symboli w specyficznych kontekstach historycz-
nych, a symbol krucyfiksu ma wiele znaczen, jednak jego znaczenie religijne
jest dominujace™®. Trybunat twierdzi, ze obecno$é krucyfiksu mogta by¢ inter-
pretowana przez ucznidw jako znak religijny przez co mogli oni odczuwac, ze
sa ksztatceni w $rodowisku szkolnym okreslonej religii. Z jednej strony mogto
to dodawa¢ odwagi uczniom wyznajacym wiarg katolickg, a z drugiej strony
zakloca¢ emocjonalny spokoj uczniow, ktorzy nie wyznaja zadnej religii, lub
jesli nalezg do mniejszosci religijnych. Prawo do tego, aby nie wierzy¢ w jaka-
kolwiek religi¢ nie ogranicza si¢ tylko do niepraktykowania obrzedow religij-
nych lub edukacji religijnej”®. Lautsi utrzymywata, ze Wiochy hotduja ,,pan-
stwu konfesyjnemu”, a nie biora pod uwage wspolczesnych zasad laicyzmu, co
w konsekwencji jest sprzeczne z Konwencjg. Nakaz zawieszania krzyzy daje
uprzywilejowang pozycje¢ religii katolickiej i odmawia prawa niekatolikom do
wychowania dzieci zgodnie z wlasnymi przekonaniami filozoficznymi i religij-
nymi. Krzyz ma przede wszystkim konotacje religijna i cho¢ mozna przyznac
mu inne znaczenia to jednak nie traci on religijnego znaczenia. I w tym mo-
mencie panstwo tamie zasade laicko$ci i nie jest neutralne. Rzad jednak pod-
kreslal kompatybilno$¢ przestania krzyza z zasada laickosci i jego obecno$¢
W miejscach publicznych nie jest zagrozeniem dla praw gwarantowanych przez
Konwencje. Krzyz wywieszany w szkotach publicznych nie naktada jednak
obowiazku na nauczycieli i uczniéw do oddawania znakéw szacunku. Rzad
Wtoch mocno zaakcentowat, co podkresla P. Bata i A. Wielomski w swojej
glosie, ze nie istnieje konsens ogdlnoeuropejski co do sposobu interpretowania
pojecia laicko$ci®.

Bardzo mocno zostat podkre§lony argument poszanowania przekonan
rodzicow w kwestii wychowania, ktory musi uwzglgdnia¢ przekonania innych
rodzicow. Panstwo jest zobowigzane do przestrzegania neutralnosci wyzna-
niowej w ramach edukacji publicznej, w ktorej uczniowie uczg¢szczajg na zaje-
cia obowigzkowo niezaleznie od wyznania, a ktorej celem powinno by¢ wspie-
ranie krytycznego myslenia u mtodych ludzi. Dlatego Trybunal stwierdzit, ze
obowigzkowe wywieszanie symbolu danego wyznania w ramach wykonywania

19 W $wietle powotanych wyrokéw wioskich sadow i argumentow rzadu Wioch krzyz wywie-

szany w szkotach panstwowych nie powinien by¢ traktowany jako symbol religijny, ale jako:
— Symbol panstwa wioskiego, — symbol historii i kultury Wtoch, a zatem wloskiej tozsamo-
$ci, — symbol zasad réwnosci, wolnosci i tolerancji oraz $wieckich fundamentow panstwa.
M. Piechowiak, Negatywna wolnosé religijna i przekonania sekularystyczne w Swietle spra-
wy Lautsi przeciwko Wiochom, ,,Przeglad Sejmowy” 5(106)2011, s. 42-43.

2 Tamze, § 55; tamze, S. 162.

2L Lautsi c. Italia, GC § 34-37. P. Bala, A. Wiclomski, Glosa do wyroku ETPCz z 3 listopada
2009 r. (skarga 30814/06), ,,Przeglad Sejmowy” 5(106)2011, s. 161.
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wladzy publicznej w specyficznych dziedzinach podlegajacych kontroli Pan-
stwa, a zwlaszcza w klasach, ogranicza prawa rodzicow do wychowania dzieci
zgodnie z ich przekonaniami oraz prawa uczniow do tego, by wierzy¢ albo nie
wierzy¢?,

W zwigzku z niewywigzaniem si¢ przez Republike Wtoska z obowigzku
poszanowania neutralnosci w wykonywaniu funkcji publicznych, w tym w dzie-
dzinie edukacji, Trybunat stwierdza, ze w badanej sprawie doszto do naruszenia
art. 2 Protokotu nr 1 do konwencji wraz z artykutem 9 Konwencji®.

Z analizy wyroku Trybunatu® wytaniaja si¢ trzy tezy: symbole religijne
w Srodowisku szkolnym jako obcigzenie dla uczniéw, dookreslenie koncepcji
negatywnej wolnosci religijnej, podwojny obowigzek panstwa wobec symboli
religijnych w $rodowisku szkolnym. Trybunat postawit teze, co stwierdza
w swojej glosie M. Piechowiak, ze srodowisko szkolne przychylne jednej reli-
gii wspiera uczniow tej religii a moze by¢ obcigzeniem dla ucznidéw innych
religii lub niewierzacych. Zatem problemem jest danie odpowiedzi czy dzieci
odbieraja te dzialania jako okre$lone dziatania panstwa. ,,0 ile dziecko moze
stosunkowo tatwo identyfikowaé znak krzyza jako symbol o charakterze reli-
gijnym to zaktadajac — co sam Trybunat uznat — wynikajacy z wieku ograni-
czony krytycyzm i obiektywizm dzieci mozna zasadnie przypuszczaé, iz dziec-
ko moze mie¢ duze problemy z identyfikowaniem okreslonych dziatan na tere-
nie szkoty jako dziatan panstwa, a identyfikacja taka jest warunkiem koniecz-
nym tego, aby dziecko uswiadomilo sobie, ze zostata naruszona zasada sekula-
ryzmu 1 w konsekwencji moglo odczuwaé dyskomfort z racji poczucia braku
respektu dla przekonan sekularystycznych”. Negatywna wolno$é religijna za-
wiera w sobie nie tylko dzialania i symbole wyrazajace w konkretny sposob wy-
znanie, religie lub ateizm. Panstwo ma za zadanie doktadania staran, aby $rodo-
wisko szkolne bylo wolne od naznaczenia jej symbolami religijnymi. Panstwo
wloskie za$ naruszylo wedlug trybunalu ten obowiazek umieszczajgc krzyz
w szkotach. Umieszczenie krzyza jest obcigzeniem emocjonalnym dla tych, kto-
rzy nie podzielaja tej religii, ponadto panstwo nie podjeto zadnych dziatan zmie-
rzajacych do usuniecia krzyza, ktory narusza negatywna wolno$é religijna.

Wyrok Trybunatu zawiera braki i btgdy, co w swojej analizie podkresla
P. Cardia akcentujac, ze orzeczenie ani razu nie odnosi si¢ do szerokiego margi-
nesu uznaniowosci przynaleznego panstwom w sprawach religii. Pominiety zo-
stat rowniez fakt przynaleznosci przyttaczajacej wigkszosci Wiochow do religii
katolickiej. Panstwo wtoskie pomimo tak wielkiej liczby katolikow 1 okre$lenia

22 Tamze, § 56-57.

2 Tamze, § 58.

2% Caly wyrok zostat szczegolowo omowiony w: R. Szewczyk, Symbole religijne w przestrzeni
publicznej, Olsztyn 2016, s. 140-162.

M. Piechowiak, Negatywna wolnos¢ religijna i przekonania sekularystyczne w Swietle spra-
wy Lautsi przeciwko Wlochom, s. 48.

% Tamze, s. 50-51.
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go jako ,,panstwo katolickie” prowadzi dialog z innymi wyznaniami i zastuzyto
sobie na status spofecznego panstwa swieckiego. Pluralizm religijny zapisany
w Konstytucji Wloch jest otwarty, niecograniczony i religie traktuje jako sprawe
spoteczna, a nie prywatng. W sprawach przeciwko Francji i Turcji argument
$wieckos$ci jest mocno akcentowany i rozstrzygajacym jest fakt, ze u podstaw
odpowiedniej regulacji prawnych tych krajow lezy $wieckos$¢. Brakiem odnie-
sienia do tego aspektu w sprawie przeciwko Wtochom Trybunat zaprzeczyt wia-
snemu orzecznictwu i nie potwierdzit zasady uwzglgdnianej w innych wyro-
kach?'. Trybunat réwniez nie uwzglednia wartosci tradycji o charakterze religij-
nym i kulturowym, stad tez obecnos¢ krzyza w szkotach i innych miejscach pu-
blicznych jest logiczng konsekwencja wiernosci tradycji. Wartosci te jednak
podkreslal, gdy rozpatrywat sprawy o podatku koscielnym, interwencji cenzor-
skiej, religii panstwowych czy o zakazie noszenia chusty islamskiej. ,, Trybunat
uznaje za zgodne z prawem: cenzurg, obowigzkowy podatek koscielny, religie
panstwowe, nierowno$¢ traktowania wyznan (...) a nastepnie wymaga, by
wprowadzono zakaz (w zasadzie absolutny) wystepowania symbolu religijnego
w szkole, krytykujac obecnos¢ krzyza, ktora jest jak najbardziej zgodna z wloska
tradycja szkolng. Mamy tu do czynienia z dwoma operacjami sprzecznymi ze
soba z punktu widzenia prawa oraz rzeczywistosci europejskiej i wloskiej. Na
poziomie prawa rezygnuje si¢ z uwzglednienia bogatych tradycji chrzescijan-
skich w znakomitej wiekszosci krajow europejskich (...)%. Bledem jest twier-
dzenie, ze obecnos¢ krzyza we wioskiej szkole to wyraz wyznaniowosci pan-
stwa. Jego obecnos¢ to niezalezny wybor panstwa, obojetny dla agnostykow,
lecz potwierdzajacy wiasng tradycje ludowa, religijng i kulturalng. Wtoska szkota
nalezy do najbardziej tolerancyjnych i otwartych w Europie, o czym $wiadczy
najszerszy pluralizm religijny, obecno$¢ i regulacje prawne z wieloma wyzna-
niami chrzescijanskimi, zydowskimi, hinduistycznymi i islamskimi. Swiadczy
o tym réwniez obecnos¢ ich wiasnych symboli religijnych, wspolne przezywanie
$wiat innych wyznan a uczniowie nie czuja si¢ oni obrazeni symbolem krzyza
czy innych wyznan®.

21 W ten sposob Trybunat nie tylko zaprzecza wlasnemu stalemu orzecznictwu, ale tez nie jest

w zgodzie z inng zasadg czgsto potwierdzang w licznych wyrokach i lezaca u podstawy trak-
tatow i konwencji europejskich, wedtug, ktorej legalne sa rowniez inne modele relacji z reli-
gig w krajach europejskich. Nie stosuje tez zasady proporcjonalnosci, a obecnos¢ symbolu
religijnego nie jest przeciez arbitralna, ale odpowiada (w sposob wiasnie proporcjonalny)
wloskiej tradycji religijnej 1 kulturowej. Wynikaja z tego konsekwencje dwojakiego rodzaju.
Ignorowany jest fakt, ze Wilochy to jeden z najbardziej katolickich, a jednoczesnie plurali-
stycznych krajow Europy i ze jego zwiazek z chrze$cijanstwem (...) nalezy do jednych z naj-
silniejszych w krajach europejskich. Orzeczenie nie uznaje wige (cho¢ powinno to zrobié), ze
obecnos¢ krzyza w klasach szkolnych to proste i logiczne odwotanie si¢ do rzeczywistosci
spotecznej zarowno dawnej jak i aktualnej i ze nie nosi w ogole znamion nakazu, ale jest od-
zwierciedleniem jednej z cech tozsamosci Wtoch znanej na catym $wiecie, ktorej nikt nie
$mie zaprzeczy¢”. C. Cardia, Tozsamos¢ religijna i kulturowa Europy. Sprawa krzyza, s. 58.

%8 Tamze, s. 58-59.

2 Tamze, s. 64-65.
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4. Orzeczenie Wielkiej I1zby

28 stycznia 2010 roku rzad Republiki Wtoskiej ztozyt wniosek o przeka-
zanie do Wielkiej Izby sprawy rozstrzygnigtej przez Trybunal w pierwszej
instancji wyrokiem z 3 listopada 2009r, zgodnie z artykutem 43 Konwencji
oraz 73 Regulaminu Trybunatu. 1 marca 2010 roku Wielka Izba przyjeta odwo-
tanie rzadu Witoch. Do wyroku Wielkiej Izby zostaty tez dotaczone zdania od-
rebne trzy popierajace wyrok i jedno przeciwne™.

Opisujac okolicznosci sprawy Wielka Izba przedstawita argumentacje sa-
dow wioskich na temat obecnosci krzyza w szkotach®. Sady wloskie sa $wiado-
me tego, ze w przeszitosci z symbolem krucyfiksu wigzano inne warto$ci, na
przyktad w czasach Statutu albertynskiego znak katolicyzmu postrzegano jako
religii panstwowej, wykorzystujac go do chrystianizacji i konsolidowania wladzy
i autorytetu. Wspolcze$nie mozna réznorako interpretowac znak krzyza, mozna
przypisywa¢ mu przede wszystkim $cisle religijne znaczenie odnoszace si¢ do
chrzescijanstwa w ogolnosci i1 katolicyzmu w szczegolnosci. Sad zdaje tez sobie
sprawe, ze niektorzy uczniowie uczeszczajacy do szkot panstwowych moga do-
wolnie i w uprawniony sposéb przypisywacé krzyzowi jeszcze inne wartosci,
traktujac go na przyktad jako znak niemozliwego do zaakceptowania uprzywile-
jowania jednej religii w stosunku do innych albo naruszenia wolno$ci indywidu-
alnej skutkujgcej naruszeniem $wieckiego charakteru panstwa, badz tez, w kran-
cowych przypadkach, oznake $wieckiej kontroli nad religia panstwowsg, symbol
nawigzujacy do inkwizycji czy nawet jako darmowa misjonarskg reklame chyt-
kiem rozpowszechniang w niewlasciwym miejscu takze wsrdd niewierzacych lub
podprogowa propagande wartosci chrzescijanskich®.

% 7dania odrebne popicrajace wyrok zlozyli: sedzia Rozaskis, do ktorego przylaczyla sie se-

dzia Vaji¢, s¢dzia Bonello oraz s¢dzia Power; za$ zdanie przeciwne wyrokowi ztozyt s¢dzia
Malinverni, do ktorego przylaczyta si¢ sedzia Kalaydjiewa.

Lautsi c. Italia, GC § 15. W uzasadnieniu swojego orzeczenia Sad stwierdzit: ,(...) 11.1. Na
tym etapie, Sad musi zauwazy¢ — bedac w petni swiadomym, ze wypowiadajac takie twier-
dzenie stapa po kruchym lodzie — iz wyznanie chrze$cijanskie i jego starszy brat judaizm, co
wida¢ przynajmniej od czasow Mojzesza a z pewnoscia w wyktadni talmudycznej, umiescity
kwestig tolerancji dla innych i ochrony godnosci ludzkiej w centrum swojej doktryny wiary.
Samo chrzescijanstwo — przyktadowo poprzez powszechnie znang i czgsto niewtasciwie in-
terpretowana maksyme¢ ,,Oddajcie cesarzowi co cesarskie a...”, wyrazne podkreslenie mitosci
blizniego, a jeszcze silnej przez wyrazne wskazanie pierwszenstwa mitosierdzia nad sama
wiarg — w istocie zawiera w sobie te idee tolerancji, rownosci i wolnosci, ktore stanowiag pod-
stawe kazdego wspotczesnego panstwa $wieckiego, a panstwa wloskiego w szczegdlnosci.
11.5. Zwiazek pomiedzy chrzeicijanstwem i wolnoscia implikuje istnienie, z pozoru nie-
oczywistej, spojnosci historycznej, ktora niczym bieg ptynacej glownie pod ziemia krasowe;j
rzeki, dopiero niedawno udalo si¢ odkry¢; dzieje si¢ tak czesciowo dlatego, ze w nieustannie
zmieniajacych si¢ relacjach pomigdzy europejskimi panstwami i kosciotami duzo tatwiej jest
dostrzec rozliczne proby ingerowania jednych w sprawy drugich, podobnie jak czeste przy-
padki porzucania oficjalnie gtoszonych chrzescijanskich ideatéw w dazeniu do wladzy lub
tez konfliktow (niekiedy krwawych) pomigdzy wladza §wiecka i duchowna.

%2 Tamze, § 12,1-12,6.
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Po przedstawieniu aktow prawnych Panstwa wloskiego w tej materii, Try-
bunat przedstawit przeglad prawa i praktyki odnosnie do obecnosci symboli
religijnych w szkotach panstw cztonkowskich Rady Europy™.

W dalszej czesci widzimy przedstawione argumenty strony skarzace, ktora
twierdzi, ze eksponowanie krucyfikséw w salach lekcyjnych panstwowej szko-
ly, do ktorej uczeszczali drugi i trzeci skarzacy stanowi nieuprawniong inge-
rencj¢ w przystugujace im prawo wolnosci mysli i sumienia oraz naruszenie
zasady pluralizmu edukacyjnego wynikajace z faktu wyrazania poprzez
umieszczanie krucyfiksow preferencji panstwa dla okreslonej religii w miejscu
ksztattowania przekonan®. Krucyfiks jest niewatpliwie symbolem religijnym
a usitowanie przypisania mu wartosci kulturowej stanowi w istocie probg zna-
lezienia argumentu na poparcie swojego argumentu. Lautsi podkreslata argu-
ment wedtug niej bardzo istotny, czyli zapewnienie szczegodlnej ochrony wierze-
niom i przekonaniom mniejszosci, umozliwiajace zabezpieczenie 0osob to wyzna-
jacych przed ,,despotyzmem wigkszosci”; ich zdaniem, takze i to stanowi pod-
stawe usuniecia krucyfiksow z sal lekcyjnych®. Sedzia Bonello w swoim zdaniu
popierajacym wyrok naprzeciw ,,despotyzmu wigkszosci” sytuuje ,,despotyzm

® Tamze, § ,,26. W znakomitej wigkszosci Panstw czlonkowskich Rady Europy kwestia obec-

nos$ci symboli religijnych w szkotach panstwowych nie podlega Zadnym regulacjom szcze-
golnym. § 27. Tylko w nielicznych Panstwach cztonkowskich umieszczanie symboli religij-
nych w szkotach panstwowych jest wyraznie zakazane (w bytej Jugostowianskiej Republice
Macedonii, Gruzji oraz we Francji, za wyjatkiem Alzacji i departamentu Mozeli). Poza Wto-
chami, eksponowanie takich symboli jest wprost nakazane w niewielu Panstwach cztonkow-
skich, a mianowicie: w Austrii, niektérych landach Niemiec i gminach Szwajcarii oraz
w Polsce. Bez wzgledu na powyzsze, symbole religijne znalez¢é mozna w szkotach panstwo-
wych w niektorych Panstwach cztonkowskich, gdzie kwestia ich ekspozycji nie jest wyraznie
regulowana, na przyktad w Hiszpanii, Grecji, Irlandii, na Malcie, w San Marino i Rumunii”.
Sedzia Rozakis tak odnosi si¢ w swoim zdaniu popierajagcym wyrok do tej kwestii: ,,(i) oma-
wiane prawo, mimo iz taczy si¢ z prawem do nauki, nie jest przypisane bezposrednio pod-
stawowemu odbiorcy tego prawa, a mianowicie odbiorcy ustug edukacyjnych, czyli osobie,
ktéra uprawniona jest do pobierania nauki. Prawo to zostato przyznane rodzicom (chociaz to
nie o ich bezposrednie prawo do edukacji chodzi w niniejszej sprawie) a jego zakres ograni-
cza si¢ do jednego tylko aspektu edukacji, a mianowicie ich przekonan religijnych i filozo-
ficznych. (iii) Na skutek zmieniajacego si¢ sktadu spoteczenstw, coraz trudniej jest panstwu
zaspokoi¢ indywidualne potrzeby rodzicow w sferze edukacji. Posunalbym si¢ nawet do
stwierdzenia, ze panstwo powinno skupié¢ si¢ przede wszystkim na zapewnieniu dzieciom
dostepu do nauki w takiej formie i o takiej tresci, ktéra umozliwi im jak najpetniejszg inte-
gracje ze spoteczenstwem, w ktorym zyja i jak najlepiej przygotuje je do radzenia sobie
z oczekiwaniami, ktore sa stawiane przed cztonkami spoleczenstwa. Chociaz tak sformuto-
wana charakterystyka systemu edukacji nie jest niczym nowym, (formutowana byta przeciez
juz w najdawniejszych czasach), ostatnio zyskata na znaczeniu z uwagi na specyficzne cechy
naszych czasow i sktad wspotczesnych spoteczenstw. Jeszcze raz nalezy podkreslic¢, ze na-
stapito znaczace przesuniecie obowigzkdéw Panstwa, ktore zamiast zaspokajaé interes rodzi-
cow, uwzglednia interes ogdtu spoleczenstwa ograniczajac tym samym mozliwo$¢ wplywa-
nia przez rodzico6w na rodzaj nauki, ktérg pobieraja ich dzieci poza domem rodzinnym”. Lau-
tsi c. Italia, GC, popierajace wyrok ztozyli sedzia Rozaskis, do ktorego przytaczyla si¢ sedzia
Vajic.

% Lautsi c. Italia, GC § 41-46.
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mniejszosci™®. Z jednej strony potwierdza sig fakt, ze krzyz jest przede wszyst-
kim symbolem religijnym, a z drugiej to, ze brak jest jakichkolwiek dowodow
potwierdzajacych, ze takowe eksponowanie krzyza ma jakikolwiek wplyw na
ucznidow. Brak jest zatem dowodu, ze mtodzi ludzie sg przez takowe eksponowa-
nie zmuszeni lub juz uksztattowani przez przestanie krzyza®'.

W dalszym stanowisku stwierdzono, ze Izba nie uwzglednila w wystarczaja-
cym stopniu szerokiego marginesu swobody oceny, z ktorego Umawiajgce si¢
Panstwa moga korzysta¢ przy rozstrzyganiu kwestii wrazliwych w sytuacji braku
powszechnego europejskiego konsensusu. Orzecznictwo Trybunalu uznawato
w szczegolnosci szeroki margines swobody oceny Panstw w kwestiach dotycza-
cych noszenia symboli religijnych w szkotach panstwowych; zdaniem Rzadu t¢
samg zasade nalezy stosowa¢ w odniesieniu do eksponowania symboli religij-
nych w takich szkotach®. Kolejni interweniujacy, organizacje pozarzadowe mieli
opinie podzielone, jedni zgadzali si¢ z poprzednim wyrokiem i byli zdania, ze
krzyze powinny by¢ usunigte ze szkot inni za$ bronili obecnosci symbolu religij-
nego w salach szkolnych®.

Biorac pod uwage wszystkie przedstawione argumenty Trybunat stwier-
dza, ze nie doszto do naruszenia Artykulu 2 Protokotu nr 1 wobec skarzacej
i nie wynika jakakolwiek odrgbna kwestia. Biorac pod uwage fakt zaskarzenia

% 3.5 Wszyscy rodzice trzydziesciorga uczniéw uczeszezajacych do klasy moga w takim

samym stopniu (jak P. Lautsi), korzysta¢ z podstawowego i zagwarantowanego w Konwencji
prawa do zapewnienia dzieciom dostepu do nauki zgodnie z wlasnymi przekonaniami reli-
gijnymi i filozoficznymi. Rodzice jednego ucznia domagajg si¢ dla swoich dzieci prawa do
nauki w ,,bezkrucyfiksowej” szkole, a rodzice pozostaltych dwudziestu dziewigciu uczniow,
korzystajac z tej samej fundamentalnej swobody decydowania, chca, aby w szkole umiesz-
czano krucyfiksy. Nikt do tej pory nie przedstawit jakiegokolwiek powodu, dla ktorego wola
rodzicow jednego ucznia powinna przewazy¢ nad wolg rodzicow pozostatych dwudziestu
dziewigciu uczniéw. Rodzicom tych dwudziestu dziewi¢ciu ucznidw przystuguje, réwnie
skuteczne i niepodwazalne, prawo podstawowe do zapewnienia swoim dzieciom dostgpu do
nauki zgodnie z ich wlasnymi przekonaniami religijnymi i filozoficznymi, bez wzglgdu na
to, czy przekonania te sg dla krucyfiksow przyjazne czy tylko neutralne. P. Lautsi nie moze
uzurpowac sobie prawa do uniewaznienia prawa wszystkich innych rodzicéw uczniow
uczeszezajacych do klasy jej synow, ktorzy chca skorzystaé z tego samego uprawnienia,
mozliwosci wykonywania ktorego P. Lautsi z pomocg Trybunatu pragnie im odmowic”. Lau-
tsi c. Italia, GC, popierajace wyrok zdanie odrgbne s¢dziego Bonellego, pkt 3.5.
A. Wisniewski, Glosa do wyrokow Europejskiego Trybunatu Praw Czlowieka z dnia 3 listopa-
da 2009r. oraz z 18 marca 2011r. w sprawie Lautsi przeciwko Wiochom (skarga nr 30814/06),
,.Przeglad Sejmowy” 5(106)2011, s. 178.
¥ Tamze, § 49.
¥ Posrod interweniujacych opowiadajacych sie za zgodnoscia z prawem i pozostawieniem
krzyzy w szkotach byli; European Centre for Law and Justice (Europejskie Centrum Prawa
i Sprawiedliwosci), Zentralkomitee der deutschen katholiken, Semaines sociales de France
oraz Associazioni cristiane lavoratori italiani oraz trzydziestu trzech cztonkéw Parlamentu
Europejskiego. Natomiast opowiadajacy si¢ za niezgodnoscia umieszczania krzyzy w szko-
tach byli; Organizacja pozarzadowa Greek Helsinki Monitor, Associazione nazionale del li-
bero Pensiero, Eurojuris, Migdzynarodowa Komisja Prawnikow (International Commission
of Jurists), Interights i Human Rights Watch, Lautsi c. Italia, GC § 50 56.
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réwniez przez dzieci uczeszczajace do szkoly, stwierdza, ze nie doszto do naru-
szenia Artykutu 2 Protokotu nr 1%,

Wyrok Wielkiej Izby w sprawie Lautsi przeciwko Wiochom byl przez
wszystkich oczekiwany. Zwolennicy obecnosci krzyza w przestrzeni publicznej
oczekiwali z cichg nadzieja na zmiange wyroku, i tak tez si¢ stato. Przeciwnicy,
cho¢ moze oni beda pragneli sie¢ nazwac przedstawiciele tolerancyjnej $wiecko-
$ci panstwa, oczekiwali z wielka pewnoS$cig potwierdzenia orzeczenia Trybunatu,
z jeszcze szerszym komentarzem spychajacym symbole religijne w niebyt oraz
z sugestia, jesli nie nakazem wzywajacym wszystkie panstwa cztonkowskie do
zrewidowania swojego ustawodawstwa i wprowadzenia odpowiednich norm
zabraniajgcych obecnosci symboli religijnych w przestrzeni publicznej. Taki
punkt widzenia i linia podziatu zarysowata si¢ bardzo mocno po orzeczeniu Try-
bunatu. Jakby za dotknigciem czarodziejskiej rozdzki stalismy sie $wiadkami
przemiany komentarzy i glos w laudacje i panegiryki wyglaszane na czes¢ Try-
bunatlu za odwazny i milowy krok w strone¢ jedynie stusznego rozwoju sytuacji
swieckiego panstwa. Wyrok Lautsi przeciwko Wiochom stal si¢ nagle modelem
rozwigzania dotyczacym wszystkich panstw i zgodnie z twierdzeniem autoryte-
tow w dziedzinie obrony praw cztowieka, wyrok ten zostal wydany w konkretnej
sprawie, dotyczy okreslonych osob, lecz jego znaczenie przekroczyto konkret.
Musimy ten fakt poming¢, i w kazdej podobnej sprawie takie samo rozwigzanie
zaaplikowa¢, gdyz Trybunat usituje sformutowa¢ wnioski dla catej spotecznosci
europejskiej*'. Osoby nie wyznajace zadnej religii i posiadajacy inng kulture niz
religijng w imi¢ tolerancji i akceptacji domagaja si¢ respektowania ich praw.
Nieuchronnie narzuca si¢ nastgpujacy wniosek; jezeli orzeczenie Trybunatu —
uwzgledniajac wszystkie jego bledy i braki — jest za usunigciem symboli religij-
nych z przestrzeni publicznej to jest to wyrok oczekiwany i akceptowany, prawi-
dtowy i najlepiej powinien by¢ obowigzujacy dla wszystkich, twierdza zwolenni-
cy laicko$ci bezgranicznej. W przeciwnym razie, i okazato si¢, ze wyrok Wiel-
kiej Izby jest zupetie przeciwny i uwzglednia logiczne argumenty zaskarzaja-
cych poprzedni wyrok, to w tym przypadku konkluduje si¢ ze smutkiem, ze pan-
stwa europejskie powinny przemysle¢ swoje ustawodawstwo, powinna rozpo-
cza¢ si¢ dyskusja obywatelska w kazdym panstwie na ten temat, a tak naprawde
to dotyczy tylko ten konkretnej sprawy we wloskim panstwie, ktore jest specy-

0 Tamze, § 77-78. Wyrok zapadt stosunkiem gloséw 15 do 2, ze nie nastapito naruszenie Artyku-

hu 2 Protokohu nr 1 i ze z Artykutu 9 Konwencji nie wynika jakakolwiek odr¢gbna kwestia. Do
wyroku zostaly zalaczone zdania odrebne: 1. Popierajace wyrok zdanie odrgbne sedziego Ro-
zakisa, do ktorego przylaczyta si¢ sedzia Vaji¢; 2. Popierajace wyrok zdanie odrgbne s¢dziego
Bonello; 3. Popierajace wyrok zdanie odrebne s¢dzi Power; 4. Sprzeciwiajace si¢ wyrokowi
zdanie odrgbne sedziego Malinverni, do ktorego przytaczyta sie sedzia Kalaydjiewa.

Prawne granice wolnosci sumienia i wyznania, Rozmowa z Panig Haling Bortnowska przepro-
wadzona przez dr Len¢ Kondratiewa-Bryzik w dniu 23 lutego 2011r., w nawigzaniu do wysta-
pienia podczas konferencji ,,Prawne granice wolnosci sumienia i wyznania”, w: Prawne grani-
ce wolnosci sumienia i wyznania, red. R. Wieruszewski, M. Wyrzykowski, L. Kondratiewa-
Bryzik, Warszawa 2012, s. 21-23.
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ficzne. Nalezy podkresli¢ fakt, ze kazde panstwo formutujac zasade laickosci lub
bezwyznaniowosci panstwa, musi je potaczy¢ z charakterystycznymi tradycjami
narodowymi, stwarzajac swdj szczegolny model, ktory moze by¢ trudny do prze-
lozenia w innym panstwie™. Po orzeczeniu Wielkiej Izby nie obserwujemy juz
wysypu komentarzy i glos. Niewatpliwie duzo racji majg ci, ktdrzy twierdza, ze
w Europie zanim rozwigzemy to zagadnienie nalezy ustali¢ i uporzadkowac inne
pojecia i ich obecno$¢ decydujaca w dyskusji. Przedstawiciele roznych $rodo-
wisk laickich myla pojecia; laickos$¢ i laicyzm, neutralno$¢ 1 agnostycyzm, auto-
nomia i wrogos$¢, gdy chodzi o sprawy religii, w szczegdlnosci katolickie;j.

Konkludujac, wyrok Wielkiej Izby w sprawie Lautsi przeciwko Wiochom
przez wigkszo$¢ zostal powitany z rado$cia. Wickszo$¢, mam na mysli obywa-
teli panstw Europy (ponad 72% mieszkancow Europy to ludzie wierzacy), kto-
rZy rozumiejg i szanujg niewierzacych i wyznawcow innych filozofii i tak jak
ci ostatni zywili nadzieje, ze w imi¢ tolerancji i otwarto§ci wierzacy przyjma
z pokorg stuszny wyrok Trybunatu, tak ci pierwsi teraz zywig nadzieje, ze ci
drudzy stang na wysoko$ci zadania przyjma wyrok Wielkiej Izby, rozumiejac
pojecia tolerancja i otwartosc.

Od momentu wydania orzeczenia Wielkiej Izby mingto kilka lat, jednak
orzeczenie nie rozwigzato problemu. We Wiloszech co jaki$ czas wida¢ poja-
wiajgce sie akty zdejmowania krzyza w szkotach w sposdb ostentacyjny mani-
festujac swoje odmienne poglady. Mozna przywota¢ przyktady zdejmowania
krzyzy w szkotach od Sycylii az po Turyn. Co wigcej, sytuacja, ktora pojawita
si¢ w Turynie jest nowa; Uniwersytet w Turynie — w czasie trwania sesji online
— zakazal swoim studentom pokazywania symboli religijnych, ktore maja
w mieszkaniach. Jak obserwujemy, zwolennicy zdejmowania krzyza przenosza
zakaz na grunt prywatny. Do argumentacji wyzej przytoczonej dochodzi teraz
nowa argumentacja o niedyskryminacji.

* * %

Presence of Religious Symbols in Public Space
in the Italian Republic

Summary

The issue of wearing of religious symbols by employees in the workplace
and manifestation of their affiliation calls for an assessment of situations and
circumstances. The case laws of the Court speak of the principle of proportion-
ality — whether there is a balance between the manifestation of their religion
and, for example, the image of the workplace and the need to keep safety rules.

2. por, P. Cavana, Modelli di laicita nella societd pluraliste. La questione dei simboli religiosi

nello spazio pubblico,Tavola rotonda:Crocifisso, velo e turbante. Simboli e comportamenti
religiosi nella sociata plurale, s. 21, http://lwww.olir.it/areetematiche/73/documents/cavana_
campobasso.pdf (dpstep: 7.05.2021).
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Religious freedom must be respected in the workplace, but only to the extent
that it does not violate the rights of others.

Strasbourg judicial decision was also called upon to settle the cases in which
a given state uses religious symbolism. The manifestation of such an attitude by
the state exposes it to be called “confessional state” and to the charge of under-
mining the principle of worldview neutrality. However, finding a solution to the
problem is complex, and also consists in the recognition by the Court of a wide
margin of discretion, appurtenant to the Member States in matters of religion.
Each state, when formulating the principle of secularism or lack of religious be-
liefs of the state, must combine them with distinctive national traditions and cre-
ate its own model, which can be difficult or even impossible to transfer to anoth-
er country. The European Court of Human Rights seeks solutions that could meet
the criteria and be implemented in all countries. However, the diversity of reli-
gious traditions of the Member States does not allow to draw conclusions com-
mon to the whole European community.

Keywords: state, national identification, nation, religious symbol, state symbol.
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SHUTARO TAKEDA”

Canon Law and Knighthood in Modern Times

Introduction

While the knighthood itself has its root in the Frankish conquerors of Gaul,
the origin of the orders of knighthood lies within the Catholic Church®. Origi-
nally, the Latin word ordo, denoted ‘a privileged body, isolated from the re-
mainder of society, invested with particular responsibilities, whose cohesive-
ness, superiority, and dignity were plainly visible in the rank accorded to it in
religious, military, or civil processions’®. In this sense, the legal and public act
of ordination was to confer a status on the individual that is not necessarily
related to his birth®. According to Constable, the earliest known references to
the three orders, that is of prayers, of warriors and of labours, can be found in
the ninth century England®. The distinction between the two types of layman,
that of warriors and of labours, can be found in tenth century by the Catholic
Church®. Odo of Cluny, the second abbot of the Cluny, wrote that it is there-
fore allowed to a layman placed in the order of warriors to carry a sword in
order to defend the unarmed populace’®.

The Holy See, the ecclesiastical jurisdiction of the Catholic Church, have
created, recognised, merged, and abolished numerous orders of knighthood’.
To this date, many orders of knighthood are still Catholic-founded, and thus,
abide by Canon Law®. As a result, one of the fascinating intersections of the
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Canon law and the modern society can be found in the catholic-founded orders
of knighthood. This article tries to provides a unique perspective on how the
Canon law affects this an unexpected area of the modern society.

Dynastic Orders of Knighthood of European Royal Families

Throughout the 19" and 20™ centuries, monarchy was abolished in a number
of European countries. As a result, the political order of European countries tran-
sitioned from monarchy to the republican system of government. International
law became the pillar of the democratised world®. As a result, since the 20" cen-
tury, academic research on the ‘descending’ source of sovereignty, namely, mon-
archy, wound down. At the same time, efforts began to focus on the ‘ascending’
source of sovereignty, namely democracy™. In the political realm, debates on the
rights of deposed sovereigns were emerging rapidly in the last decades of the 20"
Century™. Tt is the author’s standing that this was directly related to the fact that
the academic community had focused less on monarchy and its rights. In other
words, the root of many political debates on royal prerogatives might be attrib-
uted to the lack of academic research on this subject.

Among the debates on royal prerogatives, one of the most notable focal
points is the right to appoint new knights to dynastic orders of knighthood"2. The
abolition of monarchy in European countries created confusion regarding the
legitimacy of several orders of knighthood that had originally belonged to the
monarchs, which led to the formation of the International Commission for Orders
of Chivalry at the 5th Congress of Genealogy and Heraldry in 1960". Since its
formation, the International Commission for Orders of Chivalry has periodically
published its judgments on the legitimacy of the order of knighthood around the
world. However, as N. Cox pointed out™, the criteria it followed in delivering its
judgments are self-regulatory. This poses a significant problem when considering
the fact that some countries in Europe have passed bills that forbids the appoint-
ment of new knights by deposed sovereigns, including the Italian Republic®™.
Since the subject of conferment of knighthood by deposed sovereigns may fall

® H. Bull, International Law and International Order, “International Organization” 3(1972),

583-88.

S. Dellavalle, On Sovereignty, Legitimacy, and Solidarity Or: How Can a Solidaristic Idea of

Legitimate Sovereignty Be Justified?, “Theoretical Inquiries in Law” 2(2015), 367-98.

L. Glanville, Sovereignty and the responsibility to protect: a new history, Chicago 2013, 132-

170.

12 H.E. Cardinale, Orders of Knighthood, Awards and the Holy See, Buckinghamshire 1984,
217-235.

¥ p.F.d. Uberti et al., Register of Orders of Chivalry, Bologna 2016, 5.

1 N. Cox, The sovereign authority for the creation of Orders of Chivalry, “Journal of the
Heraldry Society of Southern Africa” 2(2009), 317-29.

% Legge 3 marzo 1951, n. 178.
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under international law™, it is the author’s standing that legal studies alone can
offer a solution to the differences that arise between the applicability of national
law and the prerogative of royal families to confer honours.

To this end, the purpose of this paper is to review and summarise the latest
legal discussions on the conferment of knighthood. The author wishes this paper
would provide readers with an up-to-date understanding of this fascinating de-
veloping subject.

Legal Views on the Orders of Knighthood

This section presents a comprehensive review of the known customs gov-
erning the orders of knighthood. In particular, customs that saw good agree-
ments among scholars and/or jurists are explicitly labeled as ‘Major views’ in
the following section.

In particular, to examine the conventions and legal interpretations of the
Canon law, the author studied the works of Cardinale and Duren in detail. On
the interpretation of international law, the author referred to the works of Cox.
Finally, the author also examined a series of judgments delivered in the Italian
Republic between 1952 and 1964 on the legitimacy of the royal prerogatives of
Prince Francesco Mario'” and its interpretations by E. Furno, which proved to
be relevant to the subject.

The Foundation and the Possession of the Orders of Knighthood

Under international law, sovereigns hold the supreme power over its cities
and provinces'™*°. This secular right is called sovereignty, or jus majestatis®.
J. Althusius understood the right as follows®:

[Jus majestatis] is the means by which the members, in order to establish good
order and the supplying of provisions throughout the territory of the realm, are
associated and bound to each other as one people in one body under one head.

Members under sovereigns hold jus honorum, a right to hold a public of-
fice or to be conferred honors with unilateral appointments by the sover-
eign??®, Jus honorum is also interpreted as the exclusive right of sovereigns to

6 E. Furno, Qrdini equestri non nazionali. - Art. 7 Legge 3 marzo 1951, n. 178, “Rivista

Penale” 1961-1, pp. 46-70.
7" Francesco Mario v. Italy, No. 40/51 R.G. No. 485/52 (United Court Bari 1952).
8 M.R. Ossewaarde, Three rival versions of political enquiry: Althusius and the concept of
sphere sovereignty, “The monist” 2(2007), 106-25.
M. Vatter, Republicanism or Modern Natural Right? The Question of the Origins of Modern
Representative Democracy and the Political Thought of Giuseppe Duso, “CR: The New
Centennial Review” 2(2010), 99-120.
M.S. Weinert, Democratic Sovereignty: Authority, Legitimacy, and State in a Globalizing
Age, London 2007, 68.
2L Ipid.
22 H.T. Martinez, lus sufragii y ius honorum, “Revista Chilena de Derecho” 1993, 345-52.
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appoint members to public positions or to confer an honor upon them?. In this
sense, jus honorum is the right ‘to grant and confirm coats of arms, to bestow
titles drawn from places over which their ancestors had exercised their sover-
eign powers, and also the right to found, re-establish, reform and exercise the
Grand Magistracy of the Orders of Knighthood conferred by their family’%.

To legitimise orders of knighthood, jus majestatis and jus honorum are
required. As a result, the orders of knighthood must be founded or sponsored
by a sovereign power (Major view 1)®?". Here, the expression ‘founded or
sponsored’ is used because in the past, there have been orders of knighthood
that had been founded by private persons, then received the recognitions from
sovereign powers to gain its legitimacy, including the Knights Templar®. In
addition, there are several orders of knighthood that had been founded by non-
sovereign princes, which were then attached to the sovereign power after the
foundation, including those by the House of Burgundy and by the House of
Savoy. However, it should be noted that as observed by the International
Commission for Orders of Chivalry®, private persons’ rights to create orders of
knighthood have long since fallen into disuse, and orders of knighthood have
been exclusively founded by sovereign powers in the last few centuries.

Orders of knighthood founded by a sovereign belong to his/her royal fam-
ily (Major view 2)***!. Orders of knighthood founded or sponsored by sover-
eigns are recognised as the monarchs’ ‘truly personal, executive preroga-
tives’®. In other words, they are ‘the exclusive property of a Sovereign, and
they remain such even if he goes into exile, and are transmissible to his legiti-
mate successor and Head of the Family’**. Only when the sovereign explicitly
yields the rights to the crown, would the order of knighthood become the prop-
erty of the state (Major view 3)*. Here, the orders of knighthood that belong to
a family are called ‘dynastic order’ of the ‘family order’ to distinguish them-
selves from state-owned orders. Only so long as the order of knighthood is the

2 5P. Sinha, The Anthropocentric Theory of International Law as a Basis for Human Rights,

“Case W. Res. J. Int’l L.” 1978, 469.

A. De Becker, The Legal Status of Public Employees or Public Servants: Comparing the

Regulatory Frameworks in the United Kingdom, France, Belgium, and the Netherlands,

“Comp. Lab. L. & Pol’y J.” 2010, 949.

Ibid, supra note 9.

% Cardinale (1984), supra note 4, p. 173.

2T Ibid, supra note 5.

% |bid, supra note 18.

2 |bid, supra note 5.

% Cardinale (1984), supra note 4, p. 119.

%1 The Ministry of Justice, Review of the Executive Royal Prerogative Powers: Final Report,
London 2009.

%2 bid.

% |bid, supra note 22.

3 p.B.v. Duren, The Pontifical, Religious and Secularised Catholic-founded Orders and their
relationshop to the Apostolic See, Buckinghamshire 1995, 218.
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property of the state, the order is governed by the state and its rights considered
the patrimony of the state®. However, since the great majority of the orders of
knighthood founded before the Reformation attached the orders to the principal
dominion of the founder, these dynastic orders are Catholic-founded; i.e., they
were dominical rather than dynastic at the time.

Orders of Knighthood and the Canon Law

The Catholic Church is a member of the international community, and has
been influential in shaping international law®. The pope is the sovereign of the
Vatican City State®. an independent state created in 1929 through the Lateran
treaties, recognised under international law*®. The position of Canon Law under
international law in this respect is summarised by Rene Metz as follows™:

In the person of the pope who represents it, the Holy See enjoys a twofold sover-
eignty: territorial sovereignty as representing the Vatican City State, and per-
sonal authority as representing the Catholic and Universal Church. ...

The pope and the Holy See represent the universal Catholic Church. And the
Catholic Church in its universality has the character of a supra-national institu-
tion. There is nothing, therefore, to prevent the recognition of international per-
sonality in it, which confers a real sovereignty upon it, even though one of an-
other order than territorial sovereignty. This way of looking upon the Catholic
Church is fully in line with the development of modern international law. ... In-
ternational personality is attributed to [supra-national institutions], so that, while
not possessing territorial sovereignty, these bodies are able to conclude agree-
ments with states whose sovereignty is of a territorial order. The classic institu-
tion of this kind is the United Nations Organization, and there are many others —
NATO, UNESCO and so forth. It is in this category of new juridical institutions
of a supra-national character that most contemporary writers place the Holy See.

The Holy See has a juridical personality under international law. The
Catholic Church is a supra-national institution and is a subject of international
law™. In some cases, the Catholic Church is even recognised for its independ-
ena:le and sovereignty, as in the case of the Constitution of the Italian Repub-
lic™.

% Ibid.

% EH. Boyle, S. Golden, W. Liao, The Catholic Church and International Law, “Annual
Review of Law and Social Science” 2017, 395-411.

37 Art. 1-2, Fundamental Law of Vatican City State 2000.

% JL. Kunz, The Status of the Holy See in International Law, “American Journal of
International Law” 2(1952), 308-14.

¥ R. Metz, L Eglise a ses lois (Le Droit canon), Paris 1959, 131-133.

4 H.F. Cumbo, The Holy See and International Law, “The International Law Quarterly”
4(1948), 603-620.

L Art. 7, Costituzione della Repubblica Italiana.

595
SE 23(2021), nr 4



SHUTARO TAKEDA

The theological disciplines of the Catholic Church are expressed using the
juridical method of Canon Law*. Under Canon Law, orders of knighthood that
are explicitly recognised by the Holy See hold an official status in the Catholic
Church as private associations. This is based on Canons 298, 299 1-3, and 301,
which read as follows®:

Can. 298 §1. In the Church there are associations distinct from institutes of con-
secrated life and societies of apostolic life; in these associations the Christian
faithful, whether clerics, lay persons, or clerics and lay persons together, strive in
a common endeavor to foster a more perfect life, to promote public worship or
Christian doctrine, or to exercise other works of the apostolate such as initiatives
of evangelization, works of piety or charity, and those which animate the tempo-
ral order with a Christian spirit.

Can. 299 §1. By means of a private agreement made among themselves, the
Christian faithful are free to establish associations to pursue the purposes men-
tioned in can. 298, §1, without prejudice to the prescript of can. 301, §1.

§2. Even if ecclesiastical authority praises or commends them, associations of
this type are called private associations.

§3. No private association of the Christian faithful is recognized in the Church
unless competent authority reviews its statutes.

Can. 301 §1. It is for the competent ecclesiastical authority alone to erect asso-
ciations of the Christian faithful which propose to hand on Christian doctrine in
the name of the Church or to promote public worship, or which intend other pur-
poses whose pursuit is of its nature reserved to the same ecclesiastical authority.

Canon 298 recognises the right of association of the Christian faithful and
provides the criteria to be relied on in examining an association’s request for
recognition. In Canon 299, it is explicitly stated that without recognition from
a competent ecclesiastical authority, an association will remain without official
status, thereby remaining a de facto association. Only upon recognition by the
competent ecclesiastical authority, is an association given official status in the
Catholic Church as a private association with its corresponding juridical status.
Finally, Canon 300 presents the distinction between a public association and
a private association. It states that an association erected by a competent eccle-
siastical authority is public and an association recognised by a competent ec-
clesiastical authority is private®. Based on these legal bases, an order of
knighthood explicitly recognised by the Holy See, usually by means of Papal
Bulls, is considered a private association in the Catholic Church. Due to the
Holy See’s status as an independent juridical person under international law,
this recognition and status of orders of knighthood cannot be suppressed by

42 3p. Beal, J.A. Coriden, T.J. Green, New commentary on the code of canon law, Mahwah
2000, 1-10.

" |dem, pp. 401-404.

“ Ibid.
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other states®. As a result, dynastic orders of knighthood once explicitly recog-
nised by the Holy See has a status under international law (Major view 4)*®*'.
This continues, unless the Holy See itself explicitly retracts its recognition on
them. Here, note that only dynastic orders of knighthood may have a status in
the Catholic Church, because orders that belong to the crown or to the state are
considered secular, and therefore lose their Catholic character.

Appointment of New Knights to the Orders of Knighthood

As reviewed in Section 2.1, jus honorum is required to appoint a new
knight. A person or body that holds jus honorum is called fons honorum, and
every order of knighthood must have a fons honorum to appoint new knights
into the order (Major view 5)***°. Jus honorum is the right to appoint knights,
where fons honorum is a person or body that has such a right and accordingly
appoints knights. In monarchies, sovereigns exclusively hold jus honorum, and
thus they themselves are the fons honorum®. Jus honorum of the sovereigns are
jure sanguinis, or rights by blood. Regardless of whether they are regnant or
not, heads of royal families enjoy jus honorum indefinitely as long as the suc-
cession is made according to each family’s dynastic law (Major view
6)°253545%5%8 Thjs essential major view requires a detailed review.

Legal debates on the deposed sovereigns® jus honorum emerged in the 20"
century in Europe, when monarchy was abolished in many countries. One of
the first judgments delivered under the contemporary legal system on this sub-
ject was given in the Italian Republic in 1952, by Pretura Unificata di Bari
(United Court of Bari) on Case 485/52. This was a criminal case where Um-
berto Zambrini, a resident of Bari, Italy, was prosecuted for the crime of ‘Usur-
pation of Titles and Honours’ (Article 498 of the Italian Penal Code), for pub-
licly presenting himself as Count of Sant'llarico. During the trial, the defendant
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claimed that the title of nobility was legitimately conferred by the Prince of
Emmanuel, Francesco Mario Paterno Castello di Carcaci. After an investiga-
tion, the court ruled that Francesco Mario was indeed a direct descendant of

a branch of the House of Aragon®’. Based on the investigation, Judge Giovanni
de Gioca delivered the following judgment on March 13, 1952%:

By a brevet of Kings James I, ... the claim to this throne made by the Paterno is
legitimate which confirms him indeed a member of a branch of the House of
Aragon and are its last representatives. ... [Therefore, Francesco Mario] have re-
tained many of his rights jure sanguinis.

Among those rights are the fons honorum, or the faculty to ennoble, to grant and
confirm coats of arms, to bestow titles, drawn from places over which their an-
cestors had exercised their sovereign powers, and also the right to found, re-
establish, reform and exercise the Grand Magistracy of the Orders of Knighthood
conferred by their family, which may be handed down from father to son as an
irrepressible birthright, which indeed is found among the inherited rights of
Prince Francesco Mario as also confirmed in 1860 by Francis Il di Borbone,
King of the Two Sicilies.

This judgment clearly rules that a head of a deposed royal family retains its
jus honorum as jure sanguinis. Further, the judgment indicates that he or she
can confer nobility or appoint new knights to dynastic orders of knighthood as
well. The consequent judgment on Francesco Mario at Tribunale di Pistoia

followed the same major views™. E. Furno summarised the judgments on jus
honorum under international law as follows:

that is the questions on the legitimacy of the succession, are ought to be re-

Scholars and jurists have agreed that royal prerogatives personally belong to the
Sovereign; and that outside of the ‘debellatio’ that is the total or spontaneous ab-
dication, the deposed Sovereign, even without [some of royal prerogatives], pre-
serves the ‘jus honorum’ as well as the ‘jus majestias’®.

There are quite a few judgements, both civil and criminal, some very recent,
which all generally accept the traditional principles given above. Principally, the
special prerogatives of ‘jus majestatis’ and ‘jus honorum’ are based on ‘nobilta
nativa’ and ‘jure sanguinis,” and the question of the such prerogatives are subject
of international law with all logical consequences: a sovereign in exile can le-
gitimately confer noble titles and the honors that fall within its heraldic heritage
as the head of family, with or without a predication®.

Here, the questions of nobilta nativa (innate nobility) and jure sanguinis,
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solved under international law through the correct application of each family’s
dynastic laws®. Therefore, by applying these major views to the appointment
of new knights to orders of knighthood, Cardinale concluded as follows®:

A Sovereign in exile and his legitimate successor and Head of the Family ... may
bestow honours in full legitimacy, provided the Order has not become extinct. ...
No authority can deprive them of the right to confer honors, since this preroga-
tive belongs to them as a lawful personal property iure sanguinis (by right of
blood), and both its possession and exercise are inviolable.

This is the essential major view on the appointment of new knights to or-
ders of knighthood, which was expressed in form of Major view 6. Finally,
however, it should also be noted that some scholars argue that in order for the
head of regnant royal families to retain jus honorum, the heirs in question have
to explicitly or implicitly reject the current political order, i.e., without a spon-
taneous abdication.

The Conflict between National Laws
and Family Rights to Appoint Knights

One of the focal points in the legal debates on this subject has been the le-
gitimacy of the right to appoint new knights to dynastic orders of knighthood
when the deposed royal family in question is explicitly prohibited from doing so
under national law. Since the conferment of knighthood by deposed royal fami-
lies is a subject of international law®, it may be the discussions based on the
international law alone that can offer a solution to the conflict®. In this section,
the author will propose a new mode of interpretation of international law based
on the major views reviewed in the previous section, to indicate that the conflict
between national laws and the right to appoint new knights to dynastic orders of
knighthood can be resolved.

The Two Positions on the Family Right to Appoint Knights

to Orders of Knighthood

Several countries in Europe today do not recognise the dynastic orders of
knighthood of their deposed royal families in their national laws. In some
cases, including the Italian Republic®, they even have legislations that explicitly
prohibit deposed royal families from appointing new knights to the dynastic or-
ders of knighthood. These national laws seem to be directly in conflict with the
Major view 6.
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There have been two major positions in the legal debates on this matter. The
first position is that the family right to appoint new knights to extant dynastic
orders of knighthood cannot be deprived by any authority (Position A). This
position was most prominently expressed by the International Commission for
Orders of Chivalry as ‘/Jus honorum] is therefore considered ultra vires of any
republican State to interfere, by legislation or administrative practice, with the
Princely Dynastic Family or House Orders’®’. Cardinale and Duren also hold
this view®,

The second position is that the family rights to dynastic orders of knighthood
are rights in rem under international law, and as such, they exist within the legal
system which created them, lex creatus, unless the order in question is recog-
nised by other states (Position B). Cox explained this position as follows™:

Any property may be sequestrated, seized or abolished by legitimate authority —
provided that this is done in accordance with the proper legal procedures. ... Orders
of chivalry are governed by the appropriate lex creatus. Claims to Orders and the
rights they confer must be directed to the granting jurisdiction where the claim will
be decided by the lex creatus. Unless the Order is recognised by another state, the
purported abolition must be accepted as valid.

A New Clarification on the Family Right to Appoint Knights

These two positions have been considered as conflicting with each other
and being mutually exclusive. However, the author will show that by introduc-
ing a new and simple clarification on the issue, based on Major views 1 to 6, it
can be understood that these two positions are actually compatible.

The necessary clarification is that the legitimacy of jus honorum as the
head of the family and the legitimacy of their dynastic orders of knighthood
themselves have to be considered separate (Clarification). In accordance with
Position A, the jus honorum of the heads of royal families, regardless of
whether they are regnant or not, cannot be interfered with by any state’s na-
tional laws. On the other hand, Major views 1-6, on careful observation, indi-
cate that jus honorum is not related to the legitimacy of dynastic orders itself.
Therefore, Position B, which contends that dynastic orders of knighthood only
exist within the legal systems which either created them or recognised them, does
not conflict with the Position A.

By sorting out the legal debates based on the Clarification, Positions A and
B can be found compatible and can also be satisfied at the same time. For in-
stance, the argument by Cardinale to the effect that heads of deposed royal fami-
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lies may bestow honours in full legitimacy when the order in question has been
solemnly recognised by the Holy See, ‘they cannot however found new Dynastic
Orders’™. This seemingly contradicting statement can be logically understood
with the Clarification. When an order of knighthood is once recognised by the
Holy See, based on Major view 6, the said order holds a status in the Catholic
Church. Therefore, even if the rights of lex creatus are lost, the order of knight-
hood will continue to be extant under international law. On the other hand, if the
head of a deposed royal family establishes a new order of chivalry by jus
honorum, the said order in question may neither be able to obtain the rights from
lex creatus nor obtain a solemn recognition from the Holy See. Thus, they can-
not establish new orders of knighthood with a legitimate status under interna-
tional law.

The Criterion of Legitimacy of Appointment of Knights

to Orders of Knighthood

As demonstrated above, this Clarification can be made useful while debat-
ing the legitimacy of the appointment of new knights to orders of knighthood
by the heads of deposed royal families. The only criterion necessary to find an
appointment of a new knight valid under international law is that both the order
of knighthood and jus honorum of the head of the family must be legitimate
under Major views 1 to 6 (Criterion).

Take, for example, the validity of appointments by the House of Savoy to
illustrate this criterion. The Italian Republic passed a bill titled ‘Establishment
of the Order of Merit of the Italian Republic and Disciplines on the Conferment
and Use of Honours’ in 1951, which prohibits the House of Savoy from ap-
pointing knights in the following manner™:

Except [in case it is authorized by decree of the President of the Republic], it is
forbidden to confer honors, decorations and distinctions of knighthood, with any
form and name, by bodies, associations or individuals. (Art. 8)
The Order of the Most Holy Annunciation and the related honors are suppressed.
The Order of the Crown of Italy is suppressed and the conferment of the honors
of the Order of Saints Maurice and Lazarus is ceased. (Art. 9)

In the past, there have been two seemingly conflicting positions taken to-
ward this national law. The first position was that the legislation was made in
historical error to assume the Order of the Most Holy Annunciation and the
Order of Saints Maurice and Lazarus to belong to the crown, and that the
House of Savoy continues to enjoy the right to appoint new knights to these
orders™". This position is in agreement with Position A. The second position
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was that the purported abolition of the orders was valid in the Italian Republic
regardless of the historical error, and that it must be accepted as valid, in line
with Position B’®. However, by applying the Clarification and the Criterion,
this debate can also be sorted out. Article 8 addresses the jus honorum of the
House of Savoy. This article seems to deny the jus honorum of the House of
Savoy, which directly contradicts judgment No. 485/52. However, a careful
observation makes it apparent that the article only ‘forbids (vietato)’ the exer-
cise of jus honorum, and does not try to deprive the right itself. As such, the jus
honorum of the House of Savoy should still be seen legitimate under Major
view 6, and no conflicts exist between the national law and the family rights in
that context. Article 9 declares the three orders that are to be abolished. Out of
the three, the Order of the Crown of Italy is deemed to belong to the state under
Major views 2 and 3, while on the other hand the Order of the Most Holy An-
nunciation and the Order of Saints Maurice and Lazarus are deemed belonging
to the House of Savoy under Major views 1 and 2. Therefore, under Major
views 5 and 6, based on the Papal Bull by Gregory XIII that recognised the
grand-mastership of the orders ‘forever to the Duke of Savoy and his royal suc-
cessors’”’, these two orders of knighthood hold a status in the Catholic Church,
and thus, they hold a status under international law, regardless of the legisla-
tion. As a result, based on the Major views, while the Order of the Crown of
Italy is abolished by losing the rights of lex creatus, the Order of the Most Holy
Annunciation and the Order of Saints Maurice and Lazarus are extant and le-
gitimate under international law. These logical conclusions satisfy both Posi-
tions A and B. As a result, based on the Criterion, it can be concluded that the
appointment of new knights by the House of Savoy to the Order of the Most
Holy Annunciation and the Order of Saints Maurice and Lazarus is legitimate.

Conclusions

One of the fascinating intersections of the Canon law and the modern soci-
ety can be found in the catholic-founded dynastic orders of knighthood. In this
paper, the author comprehensively reviewed the legal debates on the right to
appoint new knights to dynastic orders of knighthood by heads of deposed
royal families from the perspective of the Canon law to provide readers with an
up-to-date understanding on this fascinating developing subject.

The major views and the criterion currently agreed upon by many scholars
and jurists are as follows:

Major view 1: Orders of knighthood must be founded or sponsored by
a sovereign power.

> Duren (1995), supra note 26, pp. 306-319.
® " |bid, supra note 65.
T Gregory XIII, Pro commissa nobis, Vatican 1572.
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Major view 2: Orders of knighthood founded by a sovereign belong to
his/her royal family.

Major view 3: Only when the sovereign explicitly yields the rights to the
crown, would the order of knighthood become the property of the state.

Major view 4: Dynastic orders of knighthood once explicitly recognised by
the Holy See have a status under international law which cannot be suppressed
by other states.

Major view 5: Every order of knighthood must have a fons honorum, or
a holder of jus honorum, to appoint new knights into the order.

Major view 6: Regardless of whether they are regnant or not, heads of
royal families enjoy jus honorum indefinitely as long as the succession is made
according to each family’s dynastic laws.

Criterion: An appointment of a new knight into the order of knighthood is
valid when both the jus honorum of the head of the family and the order of
knighthood itself are deemed legitimate under Major views 1 to 6.

The usefulness of the identified major views and the criterion was demon-
strated through a brief case study of the House of Savoy. The results implied
that these latest major views and the criterion may have successfully filled the
gap between the national law and the dynastic royal prerogatives. The author
believes that this review provides a unique perspective on how the Canon law
affects an unexpected area of the modern society.

* * *x

Canon Law and Knighthood in Modern Times

Summary

One of the fascinating intersections of the Canon law and the modern soci-
ety can be found in the catholic-founded dynastic orders of knighthood. The
author conducted a comprehensive review of legal debates, both in the Canon
law and in the international law, to provide readers with an up-to-date under-
standing on this developing topic. Six major views on the appointment of
knights are extracted from the review. Then, a new interpretation is proposed,
wherein the legitimacy to confer honours and the legitimacy of the orders of
knighthood themselves have to be considered separately. Under this method of
interpretation, the criterion to judge the legitimacy of an appointment of knight is
both the jus honorum of the head of the family and the order of knighthood itself
being legitimate. This article provides a unique perspective on how the Canon
law affects an unexpected area of the modern society.

Keywords: knighthood, Canon Law, order of knighthood, royal family, fons
honorum.
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KS. WOJICIECH GUZEWICZ"

Ks. Marian Salamon, Zycie religijne pod Krzyzem Oleckim, Wy-
dawnictwo Diecezjalne Adalbertinum, Etk 2020, ss. 133.

Autor ksigzki — ks. dr Marian Salamon — jest kaptanem diecezji etckiej od
1992 r. (wezesniej diecezji warminskiej), doktorem teologii (na podstawie pra-
cy pt. Powolania kaplanskie i zakonne na terenie obecnej diecezji elckiej
w latach 1945-1998, napisanej i obronionej na Wydziale Teologii w Olsztynie
pod kierownictwem ks. prof. Edwarda Wiszowatego), obecnhie na emeryturze,
mieszkajagcym na terenie parafii $w. Tomasza Apostota w Etku. W ramach
diecezji efckiej petnit wiele znaczacych urzedow i funkcji, m.in. byt wikariu-
szem generalnym, wikariuszem biskupim, kanclerzem kurii, wizytatorem para-
fii przed wizytacja kanoniczng, cztonkiem Zespotu Doradczego Biskupa Etc-
kiego ds. Personalnych, egzaminatorem diecezjalnym, redaktorem pisma ,,Kro-
niki Urzedowej Diecezji Efckiej”, a w latach 2006-2016 proboszczem parafii
pw. Podwyzszenia Krzyza Swigtego w Olecku.

Mozna zatem stwierdzi¢, ze ks. Marian Salamon ma odpowiednie kompe-
tencje i dostateczna wiedze do napisania ksiazki 0 Sanktuarium Krzyza Swie-
tego w Olecku. Powstata ona w 2020 roku, a baza zrodtowa do niej staly sie
liczne opracowania (literatura przedmiotu) i zrodta z Internetu. Nie ma w niej
natomiast odniesien do zrodet archiwalnych (zaréwno diecezjalnych, jak para-
fialnych), co uwaza¢ nalezy za powazny mankament pracy. Zrodta te datyby
odpowiedz na pytania: czy byty prowadzone jakiekolwiek badania medyczno-
laboratoryjne cieczy wyptywajacej z krzyza, a jezeli tak, to jakie byty ich wy-
niki; jakie formy przybierato zycie religijne w parafii przed i po wydarzeniach
z 1981 r. (nie chodzi tylko o wymienienie, ale przedstawienie ilosciowe i jako-
sciowe, naszkicowanie zycia sakramentalnego, wspolnot parafialnych itp.).
Wreszcie zasadne bytoby opracowanie kultu Krzyza sw. w Olecku. Bez mate-
riatow zrodtowych nie da si¢ tego tematu wnikliwie rozpracowac i przedstawic.

ks. Wojciech Guzewicz — Uniwersytet Warminsko-Mazurski w Olsztynie Filia w Etku
ORCID: https://orcid.org/0000-0002-6759-0856; e-mail: wojciech.guzewicz@uwm.edu.pl
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Catos¢ studium sktada sie z Kilku czesci: w pierwszej (hajobszerniejszej)
zawarto zarys dziejow Olecka i zycia religijnego w tym miescie, poczawszy 0d
jego zatozenia, tj. XVI w. Tutaj tez zawarto rozwoj kultu Krzyza Swictego po
wydarzeniach z 1981 r.

W dalszych partiach ksigzki odniesiono sie do relacji dziennikarskiej za-
mieszczonej W czasopismie ,,Argumenty’” z 1981 r. oraz przytoczono histori¢
»placzu krzyza” widziang oczami miejscowej parafianki. Zamieszczono takze
relacje z akcji mtodziezowej ,,W obronie krzyza stang” oraz rozwazania Drogi
Krzyzowej autorstwa bt. Stefana kard. Wyszynskiego.

Do propozycji szczegdtowych i dyskusyjnych w odniesieniu do pracy
ks. Mariana Salomona nalezatoby wiaczy¢ opinig, Zze rozprawa powinna by¢
poddana zabiegom korektorskim i redakcyjnym. Mimo ze w stopce redakcyjnej
i wydawniczej odnotowano pozycje¢ korektora, adiustatora oraz redaktora wy-
dania, to w pracy nie wida¢ §ladow ich pracy. Znajdziemy tu liczne niedosko-
natosci i uchybienia jezykowe (brak wyrazu, niewtasciwa litera lub brak litery,
btedy interpunkcyjne, sktadniowe, frazeologiczne itp. bledy jezykowe). Przy-
ktadowo w spisie tresci na stronie 133 jest kilka btedow niepoprawnego uzycia
duzej i matej litery. Zdarzajg si¢ rzeczowe, np. na stronie 61 jest informacja, iz
Olecko do 1975 r. nalezato do wojewoddztwa olsztynskiego, a w istocie naleza-
to do wojewodztwa biatostockiego. Z kolei na stronie 71 nie zgadzaja si¢ ilu-
stracje stacji Drogi Krzyzowej z podpisami pod tymi obrazkami. Dobrze by
byto zaopatrzy¢ wszystkie zdjecia w aparat zrodtowy (niezorientowany czytel-
nik nie wie, skad pochodza zamieszczone ilustracje i gdzie ich ewentualnie
szukac).

Mimo tych niedociggnie¢ cata praca jest bardzo spojna i przejrzysta. Czy-
telnik pozyska nie tylko wiedze szczegdtowa 0 rzeczach, ludziach i zdarzeniach
okreslonego miejsca i czasu, ale nierzadko inspiracje¢ do refleksji nad losami
takich matych spotecznosci lokalnych. Moze nawet dozna wzruszenia, jesli
sam wywodzi sie z podobnych przestrzeni geograficznych i duchowych. Jesz-
cze inne bogactwo uczué i wrazen towarzyszy zapewne podczas lektury lu-
dziom zakorzenionym w przestawionej wspoélnocie, z niej czerpigcych zycio-
dajny pokarm dla swego rozwoju.

Wydaje sig, ze kazdego cztowieka zwigzanego z Kosciotem i naszym re-
gionem poruszy lektura tej pracy. Powinna trafi¢ tez do szkolnych i parafial-
nych bibliotek Mazur, a takze na potki mitosnikow i badaczy lokalnych dzie-
jow i tutejszej kultury.
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KS. MARCIN SIENKOWSKI

Benedykt XVI, Matka Boga. Maryja w wierze Kosciola, \Ny-
dawnictwo WAM, Krakow 2019, ss. 206.

W ostatnich latach naktadem Wydawnictwa WAM ukazato si¢ w jednej
serii az dziesigC ksigzek autorstwa Benedykta X VI (lub J. Ratzingera). Porusza-
ja one tresci wazne nie tylko z punktu widzenia Kosciota czy teologii, lecz
rozumienia rzeczywistosci w ogole. Wobec tego nie dziwi fakt, ze publikacje
tego rodzaju sa dzi$ rozpowszechniane i czytane. W koncu Benedykt XVI to
jeden z najwybitniejszych teologdw naszych czasow.

Ksigzka poswigcona Maryi w wierze Kosciota sktada si¢ z czterech roz-
dzialow. W kazdym z nich znajduja si¢ teksty papieza dotyczace Matki Boga
w okreslonych kontekstach: wiary, macierzynstwa, Kosciola i wniebowzigcia.
Lacznie zawiera ona dwadzieScia dwie wypowiedzi Benedykta wygloszone
przy roznych okazjach postugi papieskiej (Msze $w., Nieszpory, procesje,
przeméwienia, audiencje, rozwazania, orgdzia) na przestrzeni wszystkich lat
pontyfikatu (2005-2013).

Tytuly niektorych wystapien papieza zostaly zaczerpnigte z Litanii Lore-
tanskiej (Arka Przymierza, Panna roztropna, Matka bolesna), a inne podkresla-
ja przymioty Maryi (np. Pigkna Pani, Usmiech Boga, Opiekunka Soboru).

Wprawdzie kigzka nie zawiera wprowadzenia, ale posiada postowie, kto-
rego autorem jest ks. Jerzy Szymik (autor dzieta Theologia Benedicta). Nosi
ono znamienny tytul Maryja jest oknem Boga (postowie). Stanowi on nawigza-
nie do wypowiedzi Benedykta, ktéry Maryj¢ nazwal oknem Boga otwieranym
wtedy, gdy cztowiek zamyka przed Nim drzwi. Tego rodzaju okno otwiera si¢
za kazdym razem, gdy majg miejsca objawienia maryjne: ,,Oto wiec Maryja
i Jej objawienia sg otwartym oknem taski, mitosierng reakcja Boga na zaryglo-
wane przed Nim drzwi $wiata, zatrzaskiwane przez ateistyczny racjonalizm
i krwawe dyktatury” (s. 193-194). Zdaniem Szymika, wkraczanie Matki Boga
w losy $wiata niewatpliwie przyczynia si¢ do rozwoju wiary.

*

ks. Marcin Sienkowski — Wyzsze Seminarium Duchowne Diecezji Etckiej
ORCID: https://orcid.org/0000-0002-0679-5006; e-mail: sienkowskimarcin@interia.pl
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Zazwyczaj przemyslenia i wypowiedzi papieza stanowig istotny punkt
odniesienia dla wierzacych. Nie inaczej jest w przypadku zawartosci Matki
Boga. Dla przyktadu zwro¢my uwage na sam sposob rozumienia wiary, jaka
autor przypisuje Matce Bozej i omawia gtownie w pierwszym rozdziale zatytu-
towanym Maryja — nauczycielka wiary.

Poniewaz pojecie wiary jako takiej, a w szczegolnos$ci wiary Maryi, posia-
da wiele aspektow, w omawianej ksiazce papiez wskazuje tylko na niektore
z nich. W pierwszej kolejnosci podkresla, ze wiara nie jest wylacznie dziata-
niem cztowieka. Jej wspottworca jest rowniez Bog. Dlatego wiare nazywa sie
darem otrzymywanym na chrzcie (s. 18-19). W innym miejscu papiez zazna-
cza, ze wiara to obcowanie z tajemnicg Boga, to zglebianie tego, kim jest Bog
i w jakiej relacji pozostaje do czlowieka. W ten sposob akt wiary jest rodzajem
poznania, zobaczenia, roz§wietlenia prawdy Bozej (s. 30). Wobec obaw niekto-
rych osob przed tym, ze wiara odbiera dotychczasowy sposdb zycia, papiez
wyjasnia, ze jest zupetlnie odwrotnie. Wiara niczego nie odbiera cztowiekowi,
ale pozwala na jego petna realizacje (s. 14). Nawigzujac do dokumentéw Sobo-
ru Watykanskiego II na temat wiary Benedykt XVI podkresla, ze uwierzy¢
znaczy powierzy¢ siebie Bogu (. 18).

Z pewnoS$cig nie sa to wszystkie aspekty pojegcia wiary. Nalezy jednak
pamigtaé, ze zebrane teksty nie stanowig wyczerpujacego wyktadu poswigco-
nego zagadnieniu wiary. Znajdujemy w nich pewne refleksje, ktore nie odbie-
gaja od tego, co o wierze méwi papiez w innych swoich dzietach. Tym razem
jednak kwesti¢ wiary ukazuje on na przyktadzie konkretnej osoby — Maryi,
ktéra posiada i pielegnuje wiarg.

Kto zgltebia problematyke wiary w ogole, a tym bardziej w ujeciu Bene-
dykta XVI (lub szerzej J. Ratzingera), ten nie moze poming¢ jego wypowiedzi
sformutowanych w kontekscie wiary Matki Bozej. W tym sensie prezentowana
tu ksigzka dostarcza wiele interesujgcych wyjasnien, spostrzezen i inspiracji do
rozumienia zagadnienia wiary w ujeciu Kosciota katolickiego.
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